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Course Introduction 


This course outlines the fundamentals of ancient Indian philosophy. The course 
covers the basic concepts of the nine schools of Indian philosophy while 
also delving into various Upanisads along with their detailed philosophical 
explanations. This course is essential as it lays a background for further 
philosophical studies and also serves as an introductory overview to studies in 
metaphysics and epistemology. The objective of this core course is to introduce 
Indian philosophy from various thematic contexts and also build on basic 
concepts and their analysis in Philosophy. 


The term darsan or Indian philosophy broadly may refer to any of the several 
traditions of philosophical thought that originated in the Indian subcontinent: 
Hindu philosophy, Buddhist philosophy, Jain philosophy, and Tribal and 
Dalit Philosophy. Having the same or rather intertwined origins, all of these 
philosophies have a common underlying theme of world vision, and similarly 
attempt to explain metaphysics, primarily through their ideas on attainment of 
truth and liberation. The characteristic of these philosophies is that they may 
belong to one “school” and disagree with each other, like in the case of Dvaita 
(dual) and Advaita (non-dual) schools being a part of the same tradition yet 
differing in their outlook or the non-Vedic Jaina school and the Vedic Sankhya 
school, both of which have similar ideas on pluralism yet are two completely 
independent schools. 


The BA General Philosophy Course is designed for you to have a holistic 
understanding of the basics of the discipline of Philosophy. The first course is 
BPYC-131: Indian Philosophy which covers the fundamentals of ancient Indian 
philosophy which ranged from the philosophy of the Vedas to unorthodox 
philosophies like that of the Carvaka and Buddhist systems. There are 22 units in 
Indian Philosophy course, which are divided into 5 blocks. The first block titled 
Introduction to Indian Philosophy is an entry point into Indian Philosophy as it 
first introduces the basic concepts and then delves into how the ancient Indian 
scriptures form the backbone of the discipline. The first block is divided into four 
units. This block helps you to understand the differences between Western and 
Indian philosophical traditions, and the aims of philosophy differently perceived 
by the Western and Indian thinkers. This block forms a sort of background 
study which should enable you to form a proper perspective of Indian thought. 
This block looks at the basic questions raised in Indian metaphysics like the 
perspectives on reality and the scope of life (including liberation); it also looks 
at the modes of answering such questions or the breadth of epistemology in 
the context of Indian philosophical thought. One of the units of this block is on 
Indian Scriptures. In this unit, you are exposed to the sources of Indian culture. 
However, the study material excludes prominent texts like Vedas (also called 
Sruti) and scriptures of Buddhism and Jainism. Since, there are other units 
reserved for these sources. This unit, therefore, includes only the following; 
Smrti, mythology, vedangas and epics. The relevance of Indian scripture in 
Philosophy takes us to the unit named “Philosophy of the Epics”. In the ancient 
Indian tradition, there are three main texts that Hindu religion and philosophy 
rely on: the Ramayana, Mahabharata, and the Bhagvad Gita along with other 
texts. There is a deep rooted relationship between philosophy and literature — 
and many aspects of the Hindu moral philosophy like that of the Purusarthas, 
goals of liberation, theory of karma and so on — are influenced by ancient 


Indian literature. This block also introduces the difference between the different 
systems of Indian philosophy and broadly categorizes them into the orthodox 
(Astika) schools and the heterodox (Nastika) schools, this distinction is based 
on the fact that some schools uphold the authority of the Vedas, those schools 
are classified as the orthodox school, and those that do not endorse the authority 
of the Vedas are heterodox schools. The systems of Carvaka, Buddhism and 
Jainism are the heterodox schools; and the Nyaya, Vaisesika, Sankhya, Yoga, 
Mimarmsaka, Advaita Vedanta, Visistadvaita are the orthodox schools. 


The subject-matter of Block 2 and 3 is the Upanisads. The Upanisads are 
Hindu scriptures that constitute the core teachings of Vedanta (etymologically: 
the end of the Vedas). They do not belong to any particular period of Sanskrit 
literature: the oldest, such as the Brhadaranyaka and Chändogya Upanisads, 
date to the late Brahmana period (around the middle of the first millennium 
BCE), while the latest were composed in the medieval and early modern period. 
The Upanisads have exerted an important influence on the rest of Indian 
Philosophy, and were collectively considered one of the 100 most influential 
books ever written by the British poet Martin Seymour-Smith. The philosopher 
and commentator Sarhkara is thought to have composed commentaries on 
eleven mukhya or principal Upanisads, those that are generally regarded as the 
oldest, spanning the late Vedic and Mauryan periods. Vedanta philosophy has 
many interpretations to it as seen in the Advaita (non-dual) tradition, the Dvaita 
(dual), the Visistadvaita (qualified non-duality) interpretations through various 
philosophers. The block 2, titled Upanishadic Philosophy: Core Themes-I 
introduces the philosophy of Vedanta, and looks at the discussion on the three 
paths to liberation as mentioned in the Upanisads, the theory of karma, the 
importance of teleology which eventually shapes the theories of morality for 
all Indian philosophical systems. The block also explains the philosophy of 
the Prasna, Mundaka and Màndükya Upanisad. This block would enable you 
to notice various philosophical and underpinnings of scientific issues which 
have found place in the Upanisads. In the end, you should be in a position to 
understand that philosophy is not merely an intellectual exercise in India, but it 
is also the guiding factor of human life. 


The third block is titled Upanishadic Philosophy: Core Themes-II. This 
block includes some of the oldest Upanisads like the Isa, Chändogya and the 
Brhadaranyaka Upanisad. In this block you will study philosophical theories 
and arguments of the /$a, Katha, Chändogya and the Brhadàranyaka Upanisad. 
Some of the discussion points of these Upanisads are, 


The /$a Upanisad looks at the question of reconciling human and activity 
with the monistic standpoint of Advaita Vedanta. The “Katha Upanisad" deals 
the questions of the end of human life. *What happens when one dies? Does 
everything end with death? What is it that survives death? The “Chändogya 
Upanisad" explains the identity of Atman and Brahman, it also explains 
Vedantin cosmology and evolution of life. The “Brhadäranyaka Upanisad" 
illustrates the all-embracing, absolute, self-luminous and blissful reality of 
Brahman recognized as Atman. 


The discussion-matter of Block 4 and 5 is Indian Philosophical systems 
(Schools). The systems of Indian philosophy are mainly divided into two groups: 
the heterodox (nastika) and orthodox (astika). Those systems of philosophy 
which do not accept the validity of Veda are called the heterodox systems or 


nastikas and those which accept the validity of Veda are called the orthodox 
systems or ästikas. Carvaka, Jainism and Buddhism are nastika or heterodox 
systems. The fourth block is on the Heterodox Systems, which includes four 
units. This block introduces Metaphysics, epistemology and ethics of Carvaka, 
Jain and Buddhist Schools. In this block you will study the early Buddhism 
and also various schools of Buddhism. You will see the development of not 
only Buddhism, but also the glimps of dialogical tradition of Indian Philosophy. 
How the various interpretations of one text or one teaching give birth of many 
philosophical positions. It is not only true for Buddhism, but also true for All 
Indian Philosophical systems. 


The final block is on the Orthodox Systems which includes five units. All Indian 
philosophies can be seen to have a common theme of unity and diversity (advaita 
and dvaita) in their understanding and interpretation of reality, and attempt to 
explain the attainment of liberation (moksa). They had been formulated chiefly 
from 1,500 BC to a few centuries A.D, with critical investigations and creative 
ways of philosophically interpreting even socio-political-economic issues of 
existential importance continuing up to as late as the 21 century by Amartya Sen 
and others. The units of this block discuss metaphysics, epistemology, ethics, 
idea of God, salvation of Nyaya, Vai$esika, Sankhya, Yoga, and Mimamsa. This 
block also discusses various different views found in a school. Nyaya-VaiSesika 
and Sankhya- Yoga, Mimarhsa-Vedanta is considered as an allied system of 
Indian school of thought. 


This block also discusses the philosophies of Vedanta schools and Bhakti 
Sampradaya (Bhakti Schools/cults). The literal meaning of the term Vedanta 
is "the end of the Vedas, the concluding parts of the Vedas, the culmination 
of the Vedic teaching and wisdom". Thus the term is originally referred to 
the Upanisads, the last literary products of the Vedic period. The views of the 
Upanisads also constitute the final aim of the Veda, or the essence of the Vedas. 
. However, Vedanta has subsequently come to include the various elaborations 
and interpretations of the Upanisads. Thus the Upanisads abound in terse and 
aphoristic statements replete with inspiring meanings. Scintillating significance 
and dynamic intuition are packed into such short and powerful utterances. 
Precisely for these reasons the Upanisads give rise to diverse interpretations. In 
course of time, there emerged different schools of Vedanta, the prominent ones 
being Advaita (non-dualism) of Sarnkara, Visistadvaita (Qualified Nondualism) 
of Ramanuja and Dvaita (Dualism) of Madhva. Each of these is going to be 
explored in detail, in the units two, three and four of the block. The final unit is 
on Saivism and Vaisnavism, which are two very popular forms of Hindu faith 
with large numbers of followers. Lord Siva and Lord Visnu are worshiped as 
Supreme Being respectively in these religious traditions. However, in popular 
Hinduism Siva is one of the Trinity and carries on the function of Annihilation, 
while Brahma and Visnu are said to be the Gods of creation and sustenance 
respectively. Both Saivism and Vaisnavism have diversified religious beliefs and 
practices. Various sects of them are found all over India. They are considered 
to be very ancient faiths in India. There are few direct and indirect references 
to these gods in the Vedas too. Nevertheless Vedic understanding of Siva and 
Vishnu was not very much developed as to regard them as Supreme Being. As a 
result of medieval bhakti movements these religious traditions have witnessed a 
development both in the religious sphere and in the philosophical sphere. 


Diacritical Marks 


A diacritical mark is a symbol that tells us how to pronounce a word. Generally 
whenever we write a word from a language in roman script we use diacritical 
marks to covey the exact pronunciation. In line with this academic practice 
this study material also makes use of diacritical marks wherever words from 
Sanskrit language are mentioned. 


Vowels 


| 


monophthongs 
and syllabic liquids 


=> 
ei 
| 


i | 8] 


UE CE M B ax a 

En WM CU NS CE NM 
amne MN jams aF | 
B WM: 3 BJ | X|XqÁ— 
TO emmdmbindu | 
m Pw TLIC DEADI C?’ 


Consonants 


| Consonants ——  — 0 0 0 | 
_velars — |palatals |retroflexes _ | dentals | labials | Category — 


E a = d q : 
pg? :. | 
kh Kh |ch Ch  |th Th th Th ph Ph P P 
ST * a Ei 
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h Gh jh Jh dh Dh dh Dh bh Bh voiced stops 
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Block Introduction 


Block 1 attempts to outline general characterstics of Indian Philosophy by 
introducing Indian Philosophical Traditions. For this, in this unit at attempt 
has been made to show the philosophical role of Vedas, Upanisads, Puränas, 
and Mahäkävya, so that learner could not only understand historical but also 
philosophical origin of Indian Philosophical systems. 


Unit 1 ‘An Outline of Indian Philosophy’, of this block attempts to explain, with 
the help of central characterstics of Indian Philosophy, is there any fundamental 
difference between Indian and Western traditions, if yes, then what are those 
differences, along with this, it also addresses the questions of what is philosophy, 
what is ultimate reality? Etc. It also discusses some fundamental Indian thesis 
like Purusarthas, Varnasrama etc. 


Unit 2 ‘Indian Scriptures’ address the philosophical thoughts of Vedanga, 
Smrti, Purdnas etc. An attempt has been made in this unit to see how these 
texts play a role of Indian Philosophical systems. We also study Smrti tradition 
and Sütra tradition in this unit. With these, moral and political philosophy of 
the characters of Mahabharata, Vidur and Bhishma, is also discussed in this 
unit. But an elaborated discussion of Mahabharata and other Mahakavyas has 
not been included in this unit because next unit is devoted to the philosophy of 
Mahäkävyas only. 


Unit 3 ‘Philosophy of the Epics’ is about the philosophy of Mahäkävyas. An 
attempt has been made to know the philosophical thoughts of Ramayana, 
Mahabharata and Gita. The metaphysical, epistemological and ethical 
philosophies propounded by these Mahäkävyas have been discussed in this 
unit. 


Unit 4 ‘Nastika and Astika Dargana’ addresses the distinction of dstika (orthodox) 
and nastika (heterodox) prevalent in Indian philosophical systems. Not only the 
distinction, this unit also tries to explain the grounds of this distinction in the 
Indian philosophical systems as well. 
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UNIT 1 AN OUTLINE OF INDIAN PHILOSOPHY" 


Structure 

1.0 Objectives 

NT Introduction 

1.2  Philosopher’s Look at Reality 

1.3 Knowledge in Indian Context 

1.4 Philosophy and Life 

1.5 Let Us Sum Up 

1.6 Key Words 

17 Suggested Readings and References 


1.8 | Answers to Check Your Progress 


1.0 OBJECTIVES 


The main objectives of this unit are: 


e To dispel certain misconceptions about Indian philosophy held mainly by 
western scholars and certain other misconceptions held by some Indian 
scholars. In order to grasp Indian philosophy in proper perspective, it is 
necessary that these misconceptions are erased; 


e To distinguish philosophy from religion in the Indian context. This unit 
shows that, taken in the strict sense of the term, philosophy is not the same 
as religion. Some key philosophical issues developed in the Indian context 
are on very different lines as compared to western thought; 


e To project the essence of Indian thought. 


1.1 INTRODUCTION 


In the Indian context, philosophy is taken to mean Dar$ana or fattva. Let's see 
how the etymological meaning of ‘philosophy’ correlates itself with Darsana or 
tattva. ‘Drsyate anena iti darsanam' translates as ‘the one through which it is 
seen’. From a philosophical point of view, to ‘see’ means to ‘realise’. Darsana, 
therefore, means to realise. Further, the verb “realise” is a transitive verb. 
Whenever we realise, we always realise ‘something’. To say that we realise 
‘nothing’ is to admit that there is no realisation at all. If we recollect whatever 
that was said about ‘know’, then it becomes clear that to a great extent ‘to realise’ 
corresponds to ‘to know’, and hence realisation corresponds to knowledge. This 
correspondence is nearly one-to-one; i.e., it is nearly isomorphic. This aspect 
shall unfold itself in due course. 


Simultaneously, the word fattva is derived from two words ‘tat’ and ‘tva’. 
Tat means ‘it’ or ‘that’ and tva means ‘you’. Therefore tattva, etymologically, 
means ‘you are that’. What is important is to know what fat stands for in Indian 


*Prof. M. R. Nandan, Department of Philosophy, Govt. College for Women, Mandya. 
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thought. It means reality or ‘ultimate’ reality. This is also what one division of 
philosophy, 1.e., metaphysics talks about. Now, since Darsana is about knowing 
reality, it involves not only an important metaphysical component but also an 
important epistemological component. Hence, the summation of these two 
components more or less satisfactorily completes the description of philosophy 
as Dar$ana in Indian context. 


There is yet another component that remains to be understood. Obviously, ‘you’ 
(tva) stands for knower, i.e., the epistemological subject and by identifying the 
epistemological subject with reality, we arrive at an important corollary. Indian 
thought did not distinguish between reality and the person or epistemological 
subject and hence etymologically, knowledge in Indian thought became inward 
(however, it must be emphasized that it outgrew the etymological meaning in 
its nascent stage itself). But what is of critical importance is the philosophical 
significance of the above mentioned corollary. Wherever man is involved, 
directly or indirectly, value is involved, hence axiology surfaces. When man 
is identified with reality, it and the whole lot of issues related to reality gain 
value-overtones. Hence, in Indian context, value is not merely a subject 
matter of philosophy, but philosophy itself comes to be regarded as ‘value’. 
Consequently, the very approach of Indian thinkers to philosophy gains some 
distinct features. 


1.2 PHILOSOPHER’S LOOK AT REALITY 


Indian thought is essentially pluralistic as we understand through the exposition 
of reality. First, we can begin with types of reality and this can be done from 
two different angles. 


Table 1: 


Theories 
of Reality 


Tm 
Ex Non- re. Non- 


Theories of 
Reality 


Table: 2 


Non- 


Dualistic Pluralistic 


Monistic Dualistic 


Let us try to understand what Table | says. But before doing so, it is better to 
answer the question; what is reality? Indeed, this is the most difficult question 
to answer. To start with: ‘reality’ can be defined as the one which is the ultimate 
source of everything and itself does not have any source. It also can be taken 
to mean that which is independent. This definition itself is hotly debated in 
philosophical circles. If we take this as a working definition of reality, then we 
find it to our surprise that ancient Indians offered various answers resulting in 
“proliferation of an ocean of theories”, to use Feyerabend’s phrase. Contrary to 
widespread belief that prevailed in the past, all Indian thinkers did not recognize 
reality as spiritual. Nor did they unanimously regard it as secular. A complex 
discipline like philosophy does not allow for such simple divisions. Surely, some 
thinkers accepted only spiritual reality and on the contrary, some other thinkers 
accepted only ‘secular’ reality. However, an upshot of this division was that 
thinkers in India neglected neither this world nor the ‘other’ (if it exists), and 
this is a significant aspect to be borne in mind. 


Curiously, at Level 2, the divisions of secular and spiritual theories are mutually 
exclusive and totally exhaustive, i.e., physical and non-physical, on the one 
hand and theistic and non-theistic, on the other. Though within secular range 
(and similarly within spiritual range) the divisions exclude each other any 
division of secular theory can go with any division of spiritual theory without 
succumbing to self-contradiction. Accordingly, we arrive at four combinations 
which are as follows: 


1. Physical — Theistic 

2. Physical E Non-Theistic 
3. Non-Physical — Theistic 

4. Non-Physical — Non-Theistic 


Now let us delve into the meaning of these terms. A theory which regards the 
independence ofthe physical world is physical. Likewise, a theory which regards 
the independence of any other substance than the physical world is non-physical. 
The former need not be non-theistic. A theory of reality can accord equal status 
to this world and god. Surely, it does not involve any self-contradiction. The 
Dvaita and the Vaisesika illustrate the former, whereas Carvaka (Physical- Non 
theistic) illustrates the latter. A diagram illustrates the point. 


Physical Theistic 

(A) (C) 

Non- Physical Non-theistic 
(B) (D) 


What is to be noted here is that A and B lack connectivity; and so also C and D. 
In western tradition, the term ‘mind’ replaces the term non-physical. However, 
in Indian context such usage is inaccurate because, at least, some schools regard 
mind as a sixth organ. The Sankhya is one school which regards the mind as 
an evolute of prakriti (creation). Hence, it is as much physical as any other 
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sense organ. The Vaisesika is another school which has to be bracketed with 
the Sankhya in this regard. At this stage, we should get ourselves introduced 
to two key metaphysical terms, realism and idealism; the former with all its 
variants regards the external world as ultimately real, whereas the latter with 
all its variants regards external world as a derivative of mind. Of course, here 
mind is not to be construed as a sixth organ. The Yogacara, a later Buddhistic 
school is one system which subscribes to idealism. 


Now it is clear that (A) and (B) are mutually exclusive and totally exhaustive. 
Under D (Non-theistic) there are two sub-divisions; atheistic and agnostic. 
C (Theistic) on the one hand, and atheistic and agnostic on the other hand 
are mutually exclusive and totally exhaustive. Since, atheistic and agnostic 
doctrines are philosophically different, 2" and 4" types are further split into two 
each. So, instead of 4, we will have six theories. Each theory differs from every 
other theory. The differences are, sometimes gross and sometimes subtle. It is, 
now, more than obvious that Indian philosophy does not lend itself to simple 
and easy categorization. Complexity and variety must be regarded as salient 
features of Indian thought. This aspect is further compounded when table 1 
and table 2 intersect. Before considering such an intersection we should first 
elucidate table 2. 


Table 2 explicates theories of reality and distinguishes theories on the basis of 
number, i.e., the number of substances, which are regarded as real, becomes 
the criterion to make any distinction. Monism asserts that reality is one. The 
assertions of dualistic and pluralistic theories can be ascertained without 
difficulty, since they stand for ‘two’ and ‘more than two’ respectively. Non- 
dualistic theory, 1.e., The Advaita is unique. It does not make any assertion 
about numbers, but only negates dualism (if dualism is inadmissible, then 
pluralism is also inadmissible). The Upanisads are monistic and The Vaisesika 
is pluralistic. 


Now we shall integrate table 1 and table 2. An integration of this sort yields 
in all twenty four systems. This is not to imply that twenty-four systems 
dominated the scene. But the majority of them did flourish at one time or 
another. Consideration of questions in respect of reality should make it clear that 
no qualitative difference can be discerned between the Indian and the western 
traditions. Questions are alike; because problems are alike. But the same set of 
questions may eli2cit different answers from different minds at different times 
and places. Always, spatio-temporal factor play a major role in determining 
solutions. The last aspect becomes clear after we consider issues in respect of 
knowledge. 


Check Your Progress I 
Note: a) Use the space provided for your answer 
b) Check your answers with those provided at the end of the unit 


1. | What is the meaning of the term ‘Darsana’? 


2. Define Dar$ana in Indian Philosophical Context. 


1.3 KNOWLEDGE IN INDIAN CONTEXT 


Desire is not an extraordinary quality of man. This is an instinct which can 
be discerned in any animal. However, human beings have a very powerful 
desire to know. The extent of knowledge acquired or capable of being acquired 
varies from species to species. This is one difference. Second, human's motive 
to acquire knowledge and their concept of knowledge differ from culture to 
culture, thus the concept of knowledge is relative to culture. The essence of 
philosophy consists in these two principal factors; motive and idea. 


Indian and western concepts, whether ancient or modern, are best understood 
when they are compared and contrasted. Ancient Greeks believed in the principle 
‘knowledge for the sake of knowledge’, which gave impetus to birth and growth 
of pure science. In contrast, the post-renaissance age heralded the contrary 
principle *'knowledge is power'. This dictum propagated by Bacon changed 
forever the very direction of the evolution of science. However, ancient Indians 
exhibited a very different mindset. While medicine and surgery developed to 
meet practical needs, astronomy and mathematics developed for unique reasons, 
neither purely spiritual nor purely mundane, in order to perform yajñas to meet 
practical ends and yajnas to achieve spiritual gain. At any rate, ancient Indians 
never believed in the Greek dictum. Nor did they, perhaps, think of it. If we 
regard knowledge as value, then we have to conclude that it was never regarded 
as intrinsic. On the other hand, it was mainly instrumental. The only exception 
to this characterization is the Carvaka system which can be regarded as the 
Indian counterpart of Epicureanism. 


In a restricted sense, the Indian philosophy of knowledge comes very close 
to the Baconian philosophy of knowledge. Truly, Indians regarded knowledge 
as power because for them knowledge (and thereby, philosophy) was a way 
of life and was never intrinsic. But, then, it is absolutely necessary to reverse 
the connotation of the word ‘power’. While the Baconian ‘power’ was meant 
to experience control over nature, the Indian *power' was supposed to be the 
instrument to subjugate one's own self to nature. This is the prime principle 
which forms the cornerstone of early Vedic thought. This radical change in 
the meaning of the word *power' also explains the difference in world view 
which can be easily discerned when the belief-systems and attitudes of Indians 
and Europeans (for our purpose ‘west’ means Europe only) are compared and 
contrasted. Post-Baconian Europe believed that this universe and everything 
in it is meant to serve the purpose of man because man is the centre of the 
universe. (The spark of this thought did characterize a certain phase in the 
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development of Vedic thought, only to be denounced at later stages). On the 
other hand, ancient Indian philosophers believed in identifying themselves with 
nature. For the western thinkers, knowledge was not only ‘power’ but became 
a powerful weapon to address their economic and political agenda. At no point 
in time did they look upon knowledge as a means to achieve anything even 
remotely connected to a spiritual goal. Just as the Carvaka is an exception in 
Indian context, Socrates and Spinoza can be regarded as exceptions in western 
context. Most Indian philosophers did not regard worldly pleasure as ultimate. 
For them there was something more important and enduring and therefore the 
conquest of nature was never a goal. Precisely, this attitude has generated a 
lot of needless controversy. This characterization, which, no doubt, is true, 
was grossly misunderstood and, consequently, it was argued that the Indian 
thought rejects altogether this world and presents life as totally irrelevant and 
insignificant. This argument, which stems from total misunderstanding, is 
altogether unwarranted. To say that x is more important than y is not to say that 
y is insignificant. If something is more important, then it means that something 
else is ‘less’ important. In other words, Indian tradition, surely, includes the 
‘present’ life, but it is not restricted to it only rather goes beyond it. 


Evidently, Indian tradition maintains a certain hierarchy of values. Knowledge, 
as a way of life, encompasses not only all sorts of values but also it changes 
one’s own perspective. Accordingly, the so-called spiritual goal in life can be 
attained only by one who has acquired knowledge of the truth. It points to the 
fact that ignorance or Avidya is a hindrance to attain spiritual goals in particular 
and any other goal in general. One who has acquired true knowledge or knows 
truly, acts and thinks, very differently, different from ignorant, a characteristic 
Socratic thought in Indian attire. However, this characteristic is conspicuous by 
its absence in western tradition. In this context, while Socrates and Spinoza are 
at one end of the thread, Bacon and Heidegger are at the opposite end. The point 
is that in Indian tradition, philosophy and value are inseParable, whereas in the 
west it is not necessarily so. 


This sort of emphasis upon values led to a hermeneutic blunder. Consequently, 
many western thinkers argued that Indian philosophy was never distinct from 
religion. Hence, according to critics, in India there was no philosophy at all 
worth the name, that there was no religion in India (with the exclusion of tribal 
religion). However, the so-called Hindu dharma cannot be mistaken and ought 
not to be mistaken for religion. This confusion arose because many scholars 
mistakenly identified religion with spirituality. An analogy may clear the mist 
surrounding Indian philosophy. Western philosophy is not divided into Christian 
philosophy and Jewish philosophy, though all western philosophers (excluding 
Greek philosophers) in loose sense are either Christians or Jews. Likewise, it 
is highly inappropriate to talk about ‘Hindu philosophy’, though majority of 
Indian philosophers were Hindus. It is true that a few philosophers in India 
became the heads of religious groups or sects (eg. Ramanuja or Madhva). But 
then there are medieval philosophers like St. Augustine, St. Aquinas, etc. in the 
west also. But surely, we have Buddhist or Jaina philosophy because neither 
Buddhism or Jainism is a religion in the strict sense of the term. At this point, 
a pertinent question arises, if there is Buddhist philosophy, then why not Hindu 
philosophy? To believe that there is such philosophy amounts to putting the 
cart in front of the horse. Philosophy in India did not originate from Sanatana 


dharma — or Hindu dharma as it is popularly known as — but it is rather the 
other way round. 


Therefore, in sharp contrast to western tradition, Indian philosophy can be 
spiritually oriented. The concept of reality and aesthetic values also are endowed 
with spirituality. The Upanisadic or Advaitic notion of Brahman is a classic 
example. It is spiritual because it is neither worldly (physical) nor religious. If 
knowledge is spiritual, then its prama (object) also must be spiritual. ‘Raso vai 
sah’ (that is, indeed, rasa) is an example for spiritual status of aesthetic value. 
In this case ‘that’ according to, at least one interpretation means ‘Para Brahma’ 
or highest reality and Rasa may be taken to mean beauty. The metaphysical or 
spiritual element involved in philosophy must have been hijacked by religions 
to formulate their notions of gods (and perhaps to counter their rivals). 


Let us return to knowledge again. Indian philosophy recognizes knowledge 
at two levels; Para Vidya (higher knowledge) and Apara Vidya (lower 
knowledge). Since knowledge is spiritual, only the former is true knowledge 
of reality, whereas the latter is slightly inferior, it refers to worldly knowledge. 
Though the Upanisads subscribe to this view, subsequent systems, (with the 
exception of Pürva Mimamsa) which are supposed to be commentaries on 
the Upanisads, regarded perception, for example, as a means of knowledge. 
Upamana (comparison) is another pramäna (means of knowledge). Not only 
lower knowledge, but also erroneous knowledge was seriously considered as 
species of knowledge (e.g., akhyati) by systems of philosophy. Therefore even 
Apara Vidya retained its place. Para Vidya and Apara Vidya have their own place 
in the Indian thought, however they have been reconciled in Indian ethics in a 
remarkable manner. The concept of the purusartha clarifies that only through 
Dharma, 1.e., righteous means, man should acquire artha (wealth) and satisfy 
kama (any sensuous desire), the very same means to attain moksa (liberation). 
The law of parsimony is very well adhered to in regard to the questions of social 
and moral philosophy in the Indian context. 


Check Your Progress II 
Note: a) Usethe space provided for your answer 
b) Check your answers with those provided at the end of the unit 


1. ‘Knowledge is Power’, analyse this dictum in Indian Philosophical 
Context. 


2. Write a note on the possibility of the applicability of the term “Hindu 
Philosophy’. 
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1.4 PHILOSOPHY AND LIFE 


We have seen that in Indian philosophy value and human life are inextricably 
blended. Now, the next pertinent question is: what is the aim of life according 
to Indian philosophers? To understand it simplistically, the aim of life according 
to the Indian tradition is to make a pilgrimage from “misery to happiness’. This 
is a single thread which runs through the whole gamut of Indian philosophy. 
At one point of time, vertical split occurred in philosophical tradition leading 
to the birth of orthodox and heterodox schools of thought, yet, they concur on 
one issue, i.e., the aim of life. The dispute between these two poles did not 
prevent them from embracing a common goal. But in what sense is this goal 
a philosophical issue? This is one question which arises in this context: how 
can two opposing schools of thought have a common denominator? This is 
another. 


Answers to the first question can be construed as follows. Knowledge as value 
is unique by itself. If the instrument which gives thrust to the quality of lifestyle 
has any economic value, then from a different perspective, if any, knowledge 
which reforms lifestyle also must possess value. Therefore knowledge became 
‘the’ value in Indian thought. A Jñäni (knowledgeable person) in Socratic sense 
perceives not only routine life, but also the world in which he lives, differently 
because knowledge changes his world view. This type of change carries with it 
moral value. It means that the aim of life becomes an ethical issue. In this sense 
it becomes a philosophical issue. 


Answer to the second question is still simpler. All schools of philosophy 
unanimously admit that the pursuit of happiness is the sole aim and unanimity 
stops there. But these two poles differ when they specify what happiness is. 
An example may make the point clear. All political parties, in their election 
manifesto, proclaim that their sole aim is uplifting the downtrodden. But the 
mechanism of doing so differs from one party to the other. Now the position is 
clear. Orthodox and heterodox schools differ on what happiness is and on what 
constitute happiness. Even within the heterodox system the idea of happiness 
differs. The Carvaka School maintains that happiness consists in pleasure 
whereas Buddhism asserts that happiness consists in nirvana if happiness is to 
be construed as elimination of misery. 


As we have mentioned that spirituality is the essence of Indian philosophy. 
Against this background, let us analyse what happiness is. Neither is the physical 
world nor is earthly pleasure permanent or ultimate. Hopefully, no one entertains 
the illusion that this world is eternal. However, not many care to think whether 
or not everlasting peace or happiness is possible within the bounds of a finite 
world. Indian philosophy is characterized by this thought. The desire to attain 
eternity is common to the Greek and the Indian traditions. However, in the latter 
case this desire takes a different form. Hence eternity is tantamount to permanent 
liberation from misery. A permanent liberation from misery is tantamount to 
attainment of permanent happiness and this it eternity. It is variously designated 
as moksa, nirvana, etc. In its ordinary sense vairägya means renouncing 


happiness. But in real sense what has to be renounced is not happiness, but 
pleasure. Vairägya in conjunction with knowledge leads to eternal happiness. 
Hence in Indian context vairagya is ‘renounce worldly pleasure and attain 
eternal happiness'. It is possible that the very idea of renunciation invites strong 
objections. But in one definite sense such a renunciation is desirable. Vairagya 
should be construed as elimination of greed and inclusion of contentment in 
life. This is the hidden meaning of vairagya. What happened, in course of time, 
was that both dimensions were wrongly interpreted leading to the conclusion 
that vairägya is not only negative but also is the sign of pessimism. It did not 
stop at this stage, but extended to the whole of Indian philosophy. 


Moreover, in the twentieth century, westerners believed that in India there was 
nothing like philosophy, but only myth and casuistry in the garb of philosophy. 
While the western scholars argued that in India, philosophy was totally corrupted 
by religion, some Indian scholars under the influence of Marxism failed to 
separate philosophy from custom and tradition. The merits and demerits of 
their arguments and counterarguments are not relevant presently. But the sense, 
in which the world religion has to be construed, if it has to be regarded as 
philosophically constructive, is important. If the word religion is taken to mean 
tribal religion, then its association with philosophy spells doom to the latter. In 
India, philosophy was not influenced by religion in this sense. On the other hand, 
various religious sects, which grew later, were influenced by philosophy. 


Now, let's take the criticisms of those scholars, who admit that in ancient India 
there was a philosophical movement, merit our considerations. According to 
one criticism, Indian thought prompted a negative outlook and therefore, is self- 
destructive because it negates the reality of the physical world. This criticism 
can be rebutted in two stages. In the first place, Indian philosophy does not deny 
the physical world in absolute terms. A particular system of philosophy does not 
become a negative doctrine just because it regards the world as impermanent 
and that what is impermanent is regarded as not ultimately real. No scientist 
has ever dared to say that the universe is eternal. If the critic's argument is 
admitted, then Plato's philosophy also becomes negative in character. Indian 
philosophers, like Plato, admitted something permanent. Impermanence and 
permanence are relative terms; relevance of any one of them demands the 
relevance of another. Secondly, what is relative is always relative to something 
different. There is nothing like absolute relativity. The last two statements which, 
actually, explicate the essence of the theory of relativity holds good here also. 


Now let us consider the second stage of refutation. Is it legitimate to categorize 
any doctrine as negative? Refutation is an important step in arguments, but it is 
not final. If science can be characterized as 'satisfying a negative requirement 
such as falsifiability' (Karl Popper, 1959, p.41), then philosophy, whether Indian 
or western, also is entitled to the same benefit or status. To a great extent Indian 
philosophy followed the principle of *Assertion through refutation'. 


The second criticism is about the accusation that Indian philosophy is pessimistic. 
Any theory, which negates this world and life in absolute sense, ought to be 
pessimistic. The very fact that this criticism draws support from two sources of 
errorshowsthe degree of misunderstanding. The desireto escape from misery was 
misconstrued as the desire to escape from the external world; it was ultimately a 
matter of discouraging merely earthly pleasure. Negation of earthly pleasure is 
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not tantamount to the negation of happiness because pleasure and happiness are, 
evidently, different. Moksa is simply the Sanskrit version of happiness. Pleasure 
is not only momentary but also is not pure in the sense that pleasure always 
comes with pain. If we consider British philosopher Jeremy Bentham’s criteria, 
then these criteria satisfy not pleasure but happiness. Duration, intensity and 
purity do not, in reality, characterize pleasure but happiness. Perhaps proximity 
alone satisfies pleasure. If so, even from a practical standpoint any philosophy 
which regards moksa as ideal ceases to be pessimistic. 


Desire to escape from this world perhaps appears to be escapist. However, in 
the Indian context, to move beyond this world is to liberate oneself from the 
cycle of birth and death and indulgence in the world. Yet, attainment of moksa 
is regarded as a possibility during the lifespan of an individual (this is what is 
called jivanmukti), there is no reason to regard the external world as an evil. It 
is, however, true that not only critics, but also the votaries of Indian philosophy 
misunderstood the concept of moksa and it led to the cardinal mistake of treating 
the external world as evil. 


One more objection can be raised to moksa. Is moksa a meaningful ideal? In 
the first place moksa must be possible, and secondly, its realisation must be 
humanly possible. In the absence of either of them does it not cease to be 
meaningful? Let us assume that it is humanly possible to attain moksa, then it 
remains an ideal. But then nothing is lost. If we pursue an unattainable ideal, 
then we progress towards that ideal. What matters is progress. Plato’s Utopia 
is an example which comes very close to the ideal of moksa in this respect. 
Progress in the right direction is true progress. There is no way to know if one 
can truly achieve moksa in one’s lifetime, however all one can do is pursue 
a life towards moksa almost like an ideal which shall help one live a more 
morally fulfilling life. 


In the western tradition only Greeks believed in the immortality of the soul. 
It became totally alien to modern western philosophy, though it found favour 
with Christianity. The Paradox is that immortality of the soul is a common 
theme to Christianity and Indian philosophy, whereas it ought to have been 
common to western philosophy and Christianity because the west happens to be 
the mainland of Christianity. It illustrates one crucial factor. Religion does not 
determine philosophy. On the other hand, philosophy has the required potential 
at least to influence religion, if not determine the same. 


We saw that moksa, nirvana, cessation of all kinds of misery are the goals of 
Indian philosophical schools. Some scholars say that Indian Philosophy has a 
soteriological purpose. But the idea that the central thought of Indian philosophy 
is soteriological purpose is not free from dispute. Some people consider it 
a philosophy of life and declare it philosophy on this basis, some declare it 
different from philosophy on the same basis. Indian Philosopher Bimal Krsna 
Matilal considers it philosophy by establishing epistemology as the central 
element and also considers it equivalent to Western philosophy, while Daya 
Krsna declares it philosophy on the basis of “Conceptual Confusions and 
Conceptual Clarifications”, that is, philosophy contemplates on concepts from 
arguments and so does Indian philosophy, that is the reason to call it darsan 
(philosophy). 


Thus there are many ideas in this regard as to why Indian philosophy is 
philosophy. Although a detailed study can be done in this regard from the 
reference list and it is sufficient to state it here as an indication for this unit, so 
that whatever historical and characteristic description is done, there will remain 
no doubt as this is the only idea and it is accepted to all. 


Check Your Progress III 


Note: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit. 


What is ‘quest of life’ according to Indian Philosophy? 


15 LET US SUM UP 


Philosophy is derived from two Greek words which mean love of knowledge 
or wisdom. In Indian tradition philosophy means Dar$ana or tattva. Indian 
outlook is essentially different from western outlook. In terms of problems there 
is no difference between Indian and western philosophical traditions. Indian 
philosophers perceived knowledge as power in a different perspective. Bacon 
regarded knowledge as the means to establish authority over the external world. 
On the other hand, Indians regarded knowledge as essential to establish control 
over one's own self. Indians recognized philosophy itself as a value. Therefore 
philosophy, in India, was accepted as a way of life. With the sole exception of 
the Carvaka, all other systems of philosophy in India accepted liberation in one 
or the other sense. Philosophy is independent of religion. However, religion 
may or may not be independent of philosophy. 


1.6 KEY WORDS 


Yagas and Yajñas :  Yagas and Yajñas are sacred rituals done to 
appease God, performed during the Vedic 
period. 

Pessimism : Pessimism, from the Latin ‘pessimus’ (worst), 


is a painful state of mind which negatively 
colours the perception of life, especially with 
regard to future events. Value judgments may 
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vary dramatically between individuals, even 
when judgments of fact are undisputed. 
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1.8 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


l. 


The word ‘darsana’ comes from the word tattva — the ultimate reality. This 
ultimate reality is the knowing reality. It not only describes the metaphysical 
component but also the epistemological component. However, the summation 
of both the components is necessary in describing darsana. Epistemological 
component is very important, since it involves knowing the ultimate reality. 
In the initial stage there was no distinction between reality and epistemic 
subject. Epistemologically knowledge became inward. In the course of time 
human related oneself to value and identify with the reality. So in Indian 
context, value is not regarded only to the subject matter of philosophy but 
philosophy itself is regarded as value. 


In Indian context philosophy is understood as ‘darsana’ -to see or to realize. 
This realization corresponds to that of knowledge. When we say that we are 
realizing a thing, it amounts to say that we have some sort of knowledge. 
This correspondence relationship is one to one and it is nearly isomorphic. 
Tattva stands for two words ‘tat’ and ‘tva’. The etymological meaning of 
this word is ‘you are that’. This mainly refers to the Ultimate reality in 
Indian philosophy. The word darsana stands for the ultimate reality and it 
is a knowing reality thus involving both metaphysical and epistemological 
components and satisfactorily explaining the description of darsana in 
Indian context. 


Answers to Check Your Progress II 


l. 


In the post-renaissance age Bacon propagated the famous dictum ‘knowledge 
is power’. This principle changed forever the very direction of the evolution 
of science. But the ancient Indians never believed in this dictum. On the 
contrary, they performed yägas to meet practical ends and yajñas to achieve 
spiritual gain. But in a strict sense, Indians regarded knowledge as power 
because for them knowledge was a way of life and this is the reason why for 
them knowledge was never intrinsic. However, it is necessary to look into 
the connotation of the word power. The Baconian *power' was necessary 
to experience control over nature, but the Indian *power' was supposed to 
be the instrument to subjugate one's own self to nature. This is the prime 
principle which forms the cornerstone of early vedic thought. This radical 
change in the meaning of the word *power' also explains the difference 
in worldview which can be easily discerned when the belief-systems and 
attitudes of Indians and Europeans are compared and contrasted 
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In this regard, an analogy may clear the mist surrounding Indian philosophy. 
Western philosophy is not divided into Christian philosophy and Jewish 
philosophy, though all western philosophers (excluding Greek philosophers) 
in loose sense are either Christians or Jews. Likewise, itis highly inappropriate 
to talk about ‘Hindu philosophy’, though majority of Indian philosophers 
were ‘committed’ Hindus. It is true that a few philosophers in India became 
the heads of religious groups or sects (eg. Ramanuja or Madhva). But 
then we have St. Augustine, St. Aquinas, etc. in the west also. But nobody 
characterizes their philosophy as Christian philosophy. But surely, we have 
Buddhist or Jaina philosophy because neither Buddhism nor Jainism is a 
religion in the strict sense of the term. At this point, a pertinent question 
arises, if there is Buddhist philosophy, then why not Hindu philosophy? To 
believe that there is such philosophy amounts to putting the cart in front of 
the horse. Philosophy in India did not originate from Sanatana dharma — or 
Hindu dharma as it is popularly known as — but it is the other way round. 


Answers to Check your progress III 


l. 


It is easy to discover a solution to this quest in Indian philosophy. However, 
it is not so easy to reach the same in western tradition (it is true that 
existentialism attempted the same, but it remained a sort of island and 
was obliterated by analytic tradition). The aim of life according to Indian 
tradition is to make a pilgrimage from ‘misery to happiness’. This is a single 
thread which runs through the whole gamut of Indian philosophy. At one 
point of time, vertical split occurred in philosophical tradition leading to the 
birth of orthodox and heterodox schools of thought. However, they concur 
on one issue, i.e., the aim of life. The dispute between these two poles did 
not prevent them from embracing a common goal-misery to happiness. 


This criticism draws support from two sources of error shows the degree of 
misunderstanding. First, the desire to escape from misery was misconstrued 
as the desire to escape from the external world. Second, it discourages 
earthly pleasure. Let us consider the second source first. Negation of earthly 
pleasure is not tantamount to the negation of happiness because pleasure and 
happiness are, evidently, different. Moksa is simply the Sanskrit version of 
happiness. Pleasure is not only momentary but also is not pure in the sense 
that pleasure always comes with pain. If we consider Bentham’s criteria, 
then these criteria satisfy not pleasure but happiness. Duration, intensity 
and purity do not, in reality, characterize pleasure but happiness. Perhaps 
proximity alone satisfies pleasure. If so, even from a practical standpoint 
any philosophy which regards moksa as ideal ceases to be pessimistic. 


Now let us turn to the first source. Desire to escape from this world describes 
the mindset of an escapist. There are references to rebirth. Rebirth may 
only be a myth and something beyond verification. But when attainment of 
moksa is regarded as a possibility during the lifespan of an individual (this 
is what is called jivanmukti), there is no reason to regard the external world 
as an evil. It is, however, true that not only critics, but also the votaries of 
Indian philosophy misunderstood the concept of moksa and it led to the 
cardinal mistake of treating external world as evil. 


UNIT 2 INDIAN SCRIPTURES’ 


Structure 

2.0 Objectives 

2.1 Introduction 

2.2 The subject matter of Smrti 

2.5 Mythology 

2.4 Vedangas 

2.5 Epics 

2.6 Let Us Sum Up 

2.7 | Key Words 

2.8 Further Readings and References 


2.9 Answers to Check Your Progress 


2.0 OBJECTIVES 


In this unit, you are exposed to the sources of ancient Indian culture. However, 
the study material excludes prominent texts like the Vedas (also called Sruti) 
sources of Buddhism and Jainism since there are other units reserved for these 
sources. This unit, therefore, includes only the followings: 


e Smrti 

e Mythology 

e Vedangas and 

e = Epics (Mahakavyas) 


Since they only belong to the periphery of philosophy, mere cursory reference 
will suffice. 


2.1 INTRODUCTION 


The word ‘Smrti’ means ‘that which is in memory.’ The texts, which are called 
‘Smrti’, appeared in written form at the initial stage itself. The age of Smrti, 
followed the age of Vedas. Since the Vedic period stretches to several centuries, 
it is also likely that Smrti might have appeared during the closing period of the 
Vedas. Consequently, all Smrtikaras (the author of Smrti) claimed that their 
works drew support from the Vedas and also that their works are nothing more 
than clarifications of the Vedas. However, we can easily discern in Smritis a 
lot of variations from Vedas. Evidently, such deviations do not get any support 
from the Vedas. 


2.2 THE SUBJECT MATTER OF SMRTI 


Smrti is also known as Dharma Sástra, which means code of conduct. The 
*Prof. M. R. Nandan, Department of Philosophy, Govt. College for Women, Mandya. 
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code of conduct has three divisions: rituals, discharge of social responsibility 
and atonement for sins which include crimes. It is important to note that there 
isno mention of rights fundamental or any other kind. The emphasis is upon 
‘prescription and proscription’ only. The code of conduct is identical with the 
‘constitution’ and so it is the same as the penal code formulated by the present- 
day governments. Hence, Smrti emphasizes two aspects of life —‘Dharmic’ and 
social. The former does not simply exist without the latter. The role of ritual is 
restricted to individual life, household life to be precise. All these dimensions 
together constitute ‘Dharma Sastra’. Though it is claimed that there were 
several Smrtis, history has recorded only a few. Among them only three are 
well known, sometimes for wrong reasons. Vidhi and Nisedha were codified by 
three persons, Manu, Yajñyavalkya and Para$ara, and consequently, the Smrtis 
were named after them. A cursory reference to these Smrtis is enough. 


An important aspect of Smrti is its rigidity. Fixation of duties and emphasis 
upon duties resemble, to a great extent, the directive principles enshrined in the 
constitution. While four-fold division of society is one type, four fold division 
of individual life is another. Smrti is very clear about not only four classes, but 
also four stages (brahmacarya, gärhasthya, vanaprastha and sanyasa) in the life 
of an individual. There is no scope for switching from one position to another 
in a random manner. The last division, viz., atonement for sins deals precisely 
with this sort of prohibited switching. The upshot of this discrimination is that 
liberty took back seat, but stability in society was prioritized. This will help us 
to infer the kind of political system which Smrti supported. Surely, Smrti did 
not support democratic system, though during Vedic age democratic system 
flourished. 


2.3 MYTHOLOGY 


Mythology and History in India, it is claimed, are indistinguishable. Mythology 
in Sanskrit means ‘purdna’. This word has two slightly differing etymological 
meanings; purd (past), atitam (Lost), anägatam (about to happen) — is one 
meaning. purd (past), bhavam (happened) is another. In terms of structure 
Purana consists of five components. They are listed as follows: 


Description of nation or nations and their history 
History of creation 

History of re-creation 

Description of dynasties 

Story of each Manu (Manvantara) 


First and fourth components do incorporate elements of history. However, 
there is a vital difference, history follows a certain method and therefore, at 
some point to time or the other, it is possible to dispute what a historian claims, 
because history tries to gather as much evidence (not facts) as possible. Purdnas, 
however, are altogether different. The relevance of evidence is totally alien to 
Puranas. It is, therefore, impossible to refute what Puranas claim. Nor can we 
defend the same. 


Puränas are eighteen in number. Since they are not relevant philosophically, 
it is not even necessary to list them. In addition to five components mentioned 
earlier, many Purdnas deal with cosmology. Perhaps this is the only topic 
common to philosophy and Purdnas. Interestingly, one Purdna, viz., Vayu- 
Purana attempts at geography, music, etc. Apart from the neglect of evidence, 
Puranas suffer from one more defect. All Purdnas combine legends related 
to gods and demons, life after death, etc. which disqualify mythology from 
becoming worthy of serious philosophical study. In defence of Puranas, it 
can be said that though Puranas are related to mainly theological issues, they 
include almost all activities of life and hence they ought to occupy an important 
position in the list of disciplines. But this all inclusiveness itself is a serious 
defect. 


Check Your Progress I 


Note: a) Usethe space provided for your answer 


b) Check your answers with those provided at the end of the unit 


Discuss briefly the rigidity of Smrti. 


2.4 VEDANGAS 


Vedangas are also known as sadangas, which means six organs. The function 
of these six organs is to explicate the intricate thoughts of the Vedas. Those 
organs are Siksd (phonetics), vyakarana (grammar; to be more specific, Vedic 
grammar), chandas (prosody), nirukta (etymology and dictionary), jvotisa 
(astronomy) and kalpa (rituals). 


It was believed that proper understanding of the Vedic texts is possible only 
when all these organs are strictly followed. Two extraordinary characteristics 
of the Vedas form the background of these organs. In the first place, the Vedas 
were held to be apauruseya (independent of man). Therefore, no change in 
any form for any reason was admissible. Secondly, it was also believed that 
the Vedas should be taught and learnt only orally. Consequently, it took several 
centuries for Indians to put the Vedas in writing. Without going into the merits 
and demerits of this particular prescription, we should examine the role played 
by Vedanga in protecting the Vedic tradition. 
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Siksa 


Sayana, in his Rg-Veda Bhäsya, has defined Siksd as follows; ‘that which teaches 
pronunciation in accordance with swara (vowel) and Varna (letter) is called 
Siksü. Clarity in speech and ability to listen correctly are the prerequisite to 
learn the Vedas. This is the reason why the Vedas are also called ‘anusrava (that 
which follows listening). The emphasis upon clear pronunciation is perfectly 
understandable because due to the unique structure of the Vedic language, which is 
the most primitive form of Sanskrit language set by very different grammar, even 
the slightest variation in pronunciation could lead to total change of meaning. 


Vyakarna, Chandas and Nirukta 


These three organs are not unique in the sense that the role, which they play 
with regard to the Vedic language, is very much similar to the role of grammar 
or dictionary in any other language. Since no language is possible without 
grammar, Vedic grammar must be as old as the Vedas. If the Vedas are apauruseya, 
then the Vedic grammar also ought to have been apauruseya. However, it is not 
the case. Among the extant works of grammar, Paninr's work Astadhyaytr is the 
oldest one. It is said that this is a fourth Century A.D. work. However, earlier 
Vedic dictionaries mention other vaiyäkaranas. Since the dictionary is more 
ancient than, Panini’s work, it is obvious that other vaiyakaranas ' works are 
more ancient. The mention of these aspects shows that grammar is pauruseya. 
Hence language should be pauruseya. However, one grammarian by the name 
Shakatayana maintains that even grammar is apauruseya. According to him, the 
oldest work on grammar is aindra vyäkarana. It is named so since, according to 
the legend, men received it from /ndra. 


The source of prosody is ‘chandas sūtra’ by one Pingalacarya. Nothing is 
known about this author. This work includes both Vedic and non-Vedic prosody. 
Generally, the Samhitas are bound by definite prosody. Only Krsna-Yajurveda 
and Atharva-Veda samhitäs are occasionally prosaic. Hence, prosody occupies 
a prominent role in the study of the Vedas. Panini says, 'chandah padau tu 
vedasya'. Which means prosody is the very foundation of Vedas. In course 
of time, the Vedic language itself became prosody. The Vedic prosody has 
one unique feature, which is mentioned by Katyayana. He says, ‘yat aksara 
parimänam tat chandah’. |t means, ‘the one which determines the number (or 
quantity) of letters, that is prosody. It should be noted that this is not the case 
with secular Sanskrit. It is said that the latter evolved from the former. 


The Vedic prosody consists of what is called pada or quartet. Generally, a quartet 
is supposed to possess four letters. This, perhaps, became a characteristic at the 
later stage because there are eleven principal prosody, which differ not only 
in the number of quartets, but also in the number of letters in each quartets, 
whereas trishtup chandas consists of four quartets with eleven letters in each 
of them. A prosody may differ from another as regards the pattern of quartets. 
For example, kakup chandas have eight letters in the first and third quartets and 
twelve letters in the second. This difference shows that there is a little freedom 
here which is conspicuous by its absence elsewhere. 


Nirukta provides the meaning of the Vedic terms. In the first step, terms were 
collected which constituted a dictionary. However, mere synonym or lexical 


meaning would defeat the very purpose of compiling terms. Nirukta does not 
provide just this sort of meaning. What it indulges in is hermeneutic exercise. 
Hence it is more than any ordinary dictionary. 


Let us start with the structure of the dictionary. A lexicographer, by name 
Yaska collected these terms and provided the most authentic interpretation. 
The dictionary consists of all 1770 terms spread over three kandas. First kanda 
consists of three chapters, which is called ‘naighantuka’, second and third 
consisting of one chapter each are called ‘naigama and daivata. Nirukta is an 
interpretation of these terms mainly and to some extent he has quoted some 
mantras and interpreted the same. Nirukta itself consists of fourteen chapters of 
which the first six chapters deal with naighantuka kanda and Naigama Kanda 
and the next six chapters deal with Daivata Kanda. Last two are somewhat like 
appendices. 


Jyotisa 


Jyotisa -Astrology or sometime known as Astronomy- evolved in ancient India 
out of necessity. Yajñas could not be performed at the discretion of any one. 
In the strict sense of the term, it was seasonal. Every varna (except Südra) 
had a fixed season to perform yajnas. Taittiriva Brahmana spoke so, *vasante 
brahmanaha, (Brahmin during spring), agnimadadhita (ignite holy fire), grisme 
rajanyaha (Kshatriya during summer), Gdadhita, saradi vaisyaha (Vaishya 
during post-monsoon) ddadhita’. Igniting holy fire is very important because 
only it ought to set any programme in motion. Not only was season important, 
but also exact time of starting yajnas was important for which it was necessary 
to track the movement of not only the sun but also all celestial bodies. Most 
important among them are twenty-seven stars. This could be done only with 
adequate knowledge of astronomy. 


Kalpa Sütras 


Kalpa Sütras are so called because whatever material is provided by them is all in 
the form of formulas. The explanation Kalpa Sütras is the same as that of Brahma 
Sūtra, alpaksaram (brief), asandigdham (unambiguous or incontrovertible), 
säravat (complete in essence), vishwato mukham (all inclusive). Kalpa Sütra 
literally means action — indicating formula. Action is of four types, srauta, 
grhya, dharma and sulba. The last one differs, more or less, in type from the 
rest. Hence, let us consider it at the end. The first three are common to Rk, Yajur 
and Sama. But all three Kalpa Sutras differ from one Veda to another as regards 
prescriptions and scope. For example, Aswaldyana and Sankhayana sütras of 
Rg Veda cover all three Kalpa sutras. Since every class of sūtra has distinct 
commands, they constitute rituals. Let us consider each Kalpa seParately and 
represent membership using tables. 


Table — A 
SRAUTA 
A$walayana Rg Veda 
Sankhayana 


Indian Scriptures 


33 


Introduction to 
Indian Philosophy 


34 


Katyayana Sukla Yajurveda 
Bodhayana Krsna Yajurveda 
Apastamba 
Satyasadha 
Vaikhanasa 
Bharadwaja 
Manava 
Arseya Samaveda 
Vaitana Atharva Veda 

Table - B 
GRIHYA 
A$walayana 

Rg Veda 

Sankhayana 
Paraskara Sukla Yajurveda 
Bharadwaja 
Apastamba Krsna Yajurveda 
Bodhayana 
Gobhila 
Khadira Samaveda 
Jaimini 
Kausika Atharvaveda 


Table - C 


DHARMA 
Vasista Rgveda 
Bodhayana 

Krsna Yajurveda 
Apastamba 
Gautama Samaveda 


Dharma sütras pertaining to Sukla Yajurveda and Atharvaveda are not extant. 


Let us examine what these siitras are about. Aswalayana sūtra was founded 
by Aswalayana, a student of Saunaka. Likewise, many süfras are known after 
the names of the founders just as many laws and theories in science are named 
after scientists like Newton’s Laws of Motion, etc. All srauta sütras specify the 
manner in which yajñas and yägas have to be performed. They are essentially 
prescriptive which do not allow any room for deviation. The very fact that there 
are several srauta sütras, which subscribe to different Vedas, indicates that there 
were several ways in which yajnas were performed. 


Two aspects deserve mention. Yagas were performed solely with the motive 
of reaping worldly benefits. Second, man was ineligible to perform Yaga in 
the absence of his wife, which means she enjoyed equal status in the ritual. 
Grhya sütras prescribe household duties. The point to be noted is that all Grhya 
sutras agree on one particular count, i.e., what ought to be done. But they differ 
on another count, 1.e., how it ought to be done. No Grhya sütra disagrees, for 
example, with the relevance of, say, marriage. But they disagree with the manner 
in which it is to be performed. Secondly, all four sütras are complementary to 
each other. So there is neither choice nor contradiction. To fulfill his obligation 
one has to perform all rituals in the manner prescribed. 


The rituals pertaining to Grhya sutras are of two types. One type of ritual has 
to be performed only once in life (in some cases, there are exceptions). Second 
type of rituals has to be performed everyday or once in a year. There are sixteen 
such obligations which are called *sodasa samskaras’. There are four classes of 
such samskaras: samskaras to be performed before birth, after birth, to begin 
the learning of the Vedas and to prepare man for marriage, etc. It should be 
noted that there are separate samskaras for men and women. 


It is not necessary to consider all these samskaras. What is important is to know 
the manner in which they were followed and qualifications which were held 
as necessary. The characteristic of these samskaras is that they were (or are) 
not regarded as common to all Varnas. Two types of discrimination are well 
known. One discrimination is Varna based; i.e., Brahmin, Ksatriya, etc. Second 
discrimination is gender based. 


The first category of discrimination eventually led to the caste system. It, also, 
might have resulted in hierarchy. Secondly, gender based discrimination provided 
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an upper hand to men of higher classes. In a way, actions were inconsequential 
in so far as higher class men were considered. But it was not so in the case 
of women. One argument is that women, like südras, were denied education 
because they were not entitled to some crucial samskaras. It is insignificant 
that men were not entitled to some samskaras to which women were entitled 
because this limitation did not really affect men. But it was not so in the case 
of women. One particular samskara deserves special mention. Brahmopadesa, 
for example, is not permissible for sudras and women, even to this day. It is this 
particular samskara which makes Brahmin caste, in particular, a distinct caste. 
It also explains why Brahmin is called ‘dwija’ (twice born) after the completion 
of this samskara. It is said that before this samskara is performed, Brahmin is 
not a Brahmin at all and so this samskara is supposed to give second birth to 
him. 


Surely, even within the framework of chaturvarnya (Four-fold Varnas) system 
this particular argument is not endorsed by all. The fact that the argument, 
being referred to, is at variance with some established or accepted norms set by 
smrtis was totally ignored while speaking about Brahmins. Our purpose, surely, 
is not go into the merits and demerits or cdturvarnya or caste system, but to 
demonstrate structural changes which took place in belief-systems, perspective 
in which age old customs came to be understood, and consequently rapid 
changes which affected the society because this is what precisely happened 
over centuries in Indian society. 


If we consider the literal meaning of the word ‘samskara’, then it becomes 
evident that it is meant to uplift man (or woman) spiritually. It is argued that 
they also produce other classes of positive results; physical well being is one. 
If so, why was a certain class (or classes) denied this benefit? It is not possible 
to discover any answer to this question within the framework of philosophy. A 
psychologist or sociologist may throw some light on such questions. 


In spite of the fact that samskaras were spiritual in nature, the ulterior motive 
behind adherence to them is mundane. It is very easy to discover in the samskaras 
some spiritual support, if not any foundation, for all aspects of earthly life. For 
different reasons the samskaras did not receive support from the Upanisads 
and heterodox systems. The Upanisads disapproved of the samskaras because 
the goal was this-worldly. The heterodox systems strongly reacted to the 
samskaras because they claimed affinity to the Vedas. Despite differences in 
their philosophy, both the Upanisads and the heterodox systems adhered to life 
in the monastery. Their apathy to anything connected with earthly life is behind 
their antagonism to the samskaras. This discussion also brings to the surface an 
important fact that philosophy and religion do not coincide always if religion 
is understood as Dharma. While samskaras stand for Dharma, the Upanisads 
stand for philosophy. 


Kausika Sütra of Atharvaveda is unique because this sütra does not deal with 
any type of spiritual matter unlike previously mentioned sutras. It throws some 
light on herbal plants and thereby it helps in understanding the ancient system 
of Indian medicine. There is a sharp distinction between Grhya sütras and 
Dharma sütras. While Grhya sütras regulate man's actions which are restricted 
to family, Dharma sütras have societal leaning. Gautama s Dharma sütras 
appear to be the earliest one. These sütras specify not only the obligations 


within the frame-work of caturvarnya, but also * Raja Dharma’ — the duties of 
rulers. In Indian context morality is essentially based upon what the Dharma 
sutra specifies. Hence the limits and defects of Dharma sütras have distinct 
bearing on the acceptability of moral principles. 


Last one to be considered in this section is Sulba sūtra. Though this Sūtra also 
is relevant in the context of performing yajñas, it is restricted to geometrical 
aspects only because in the absence of adequate knowledge of geometry it was 
impossible to construct the Vedic atlas. Sulba sütra is an example of primitive 
technology developed by ancient Indians to meet the demands of ecclesiastical 
dimension of life. 


Check Your Progress II 
Note: a) Usethe space provided for your answer 


b) Check your answers with those provided at the end of the unit 


What do you understand by Siksa? 


2.5 EPICS 


Though the Ramayana and the Mahabharata are two epics which have 
influenced literature for several centuries in all parts of India, the Ramayana 
is not significant philosophically, unlike the Mahabharata and we are not 
concerned with the literary value of these two epics. So it is sufficient if we 
notice that the Ramayana accepts the principles of Sanatana Dharma and 
duties of rulers in particular. Since there is nothing philosophically new in this 
work, we need not consider it. It will serve our purpose if we concentrate on the 
philosophical component of the Mahabharata. 


Logic and epistemology which constitute any philosophical tradition have 
nothing to do with us when we study culture literature, etc. The Mahabharata 
is not an exception. We can trace however, two philosophical issues in this 
work; one is expounded in the Bhagavad-Gita. Second one is morality and 
polity expounded by two prominent characters; Vidura and Bhisma. But these 
philosophical issues in this work suffer from a serious drawback — drawback 
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from philosophical point of view. Nowhere in this work do we find discussion, 
or criticism which is the hallmark of philosophy. More than anything else, 
what we find is only a sermon. Therefore a brief reference to these elements is 
enough. 


The Moral Philosophy of Vidura 


From the point of view of ethics, it is desirable to regard some characters as 
personification of virtue. Vidura and Bhisma belong to this category. In contrast 
to these characters in the Mahabharata, we have other characters which are 
regarded as personification of evil. Why should any epic portray evil characters? 
This is one question. Are they in a broader perspective, really evil forces? This 
is another question. The second question is much deeper philosophically and 
cannot be answered easily. First one is slightly easier to handle. An epic must 
be vast. Hence it ought to include all facts of the world and all aspects of life. 
So, evil characters ought to find place in any epic worth the name. 


Vidura 5 exposition of moral principles begins with a clear distinction between 
sreyas (desirable) and preyas (pleasing). He compares $reyas with medicine 
which is not palatable. It is immediately followed by a second analogy to 
demonstrate the status of pleasure which is invariably accompanied by evil. To 
make this concomitant relation explicit, Vidura compares pleasure with honey, 
pleasure seeker with one who collects honey and evil with abyss and says that 
the pleasure hunter is busy only in seeking honey unmindful of impending 
danger of falling into the abyss. 


In the Mahabharata, Vidura plays his role on three occasions. On the second 
occasion, Vidura plays the role of a counsellor. His counselling has a moral 
base. He makes an explicit distinction between two states of mind; those of wise 
man and ignorant. While Plato speaks of four cardinal virtues, Vidura speaks 
of six cardinal vices. Greed is one among them. He makes out a case for a wise 
man by listing the remaining vices - lust, anger, irrational attachment, arrogance 
and jealousy — which he does not possess. There is no need to describe the 
personality of one who is free from these vices. 


Indeed, it is very interesting to note that Vidura concurs with Plato, when he 
describes an ignorant person. He is the one who neglects his duty, but tries to 
perform what is not his job. Secondly, he cannot distinguish between a true 
friend and enemy. All qualities attributed to an ignorant person can be found 
in Thrasymachus who indulges in violent attack on the ideas of Socrates. At 
the end of this particular session Vidura makes a list of Ten Commandments in 
which one Commandment is identical with Plato’s classification of men into 
three classes; guardians (philosopher kings), soldiers and artisans. Both of them 
argue that these three classes ought to perform duties assigned to them only. It 
means that justice, according to Plato and Dharma according to Vidura, consists 
in every man doing his own duty and this is the cardinal principle of welfare 
state. This is the essence of Vidura's moral philosophy 


In the last session, Vidura talks of death and the need to accept the same. Death 
and fear are nearly inseparable if man does not accept that death is inevitable. 
In this context Vidura accepts reality, 1.e., human nature and maintains that 
man hardly follows wisdom. There is striking correspondence with what the 


Buddha says: trsnd (desire) is the cause of misery, and remedy consists in the 
realisation of truth and that is knowledge of philosophy. In this respect, Vidura, 
the Buddha and Plato held an identical view. It is precisely in this sense that in 
Indian tradition philosophy always was regarded as a way of life. 


Bhisma’s Political Philosophy 


There is a sharp difference between western model of political philosophy as 
understood and practised today and the ancient Indian concept of polity. The 
difference essentially consists in shift from one end to the other, i.e., from rights 
to duty, with duty as the focus of sermon. Even democracy, the most liberal form 
of government prioritizes duties of citizens in spite of the fact that every citizen 
is entitled to fundamental rights. There is absolutely no gainsaying in holding 
the view that directive principles form the backbone of any democratic set-up. 
Bhisma's advice to Dharmaraja Yudhisthira, on the other hand, provides a very 
different picture. He specifies only the duties and responsibilities ofthe ruler with 
no mention of the duties of citizens. Against this backdrop, it becomes obvious 
that in real sense, a citizen is the king and ruler is his guardian. Several centuries 
before Plato visualized the role of guardians, the Mahabharata portrayed king 
in a similar fashion. Bhisma's lecture not only explicitly mentions the king's 
qualities and duties but also it is the first ever treatise on public administration. 
Let us consider these aspects briefly. 


King should be proactive, truthful and straightforward. According to Bhisma, 
these are the most important qualities of a king. He should be compassionate 
but not too soft. It is interesting to note that Plato starts from the other end, 
but arrives at the same result. According to him, guardians should be given 
moderate physical training coupled with music lest they will transform to 
beasts. The essence of *rajadharma ' is safe-guarding the interests of citizens. 
In fact, Bhisma lists thirty-six qualities in an ideal king which are necessary to 
follow Rajadharma without which the citizens do not receive protection from 
the king. 


Foreign policy is another aspect of public administration. Foreign policy involves 
two forces, enemies and friends. The role of friends is not much highlighted. 
But he emphasizes that the king should know how to deal with the enemy. 
Prudence is always the guiding force. Bhisma makes it very clear that war is 
not the solution. Nor did he mean that the enemy can be spared. Constant vigil, 
concealing one's own weakness and proper judgment only can ensure safety 
and security. All these descriptions apply under normal circumstances, whereas 
in distress even enemies should enjoy compassion because a humanitarian 
treatment may destroy enmity. Ultimately, humane outlook scores over other 
considerations. 


The Bhagavad Gita 


The Bhagavad Gita (song of God) is a part of Mahabharata. It is a sacred and 
one of the most revered Indian scripture which comprises roughly 700 verses. 
The teacher of the Bhagavad Gita is Lord Krsna- the Divine One. The content 
of Gita is the conversation between Krsna and Arjuna which took place on 
the battlefield before the start of the Kurukshetra war. As soon as Arjuna saw 
his cousins and loved one before the beginning of war, he started to face a 


Indian Scriptures 


39 


Introduction to 
Indian Philosophy 


40 


confusion and moral dilemma about fighting with them. Consequently, Krsna 
reminds and explains to Arjuna his duties as a warrior and prince. Meanwhile, 
Krsna elaborates on different Yogic and Vedantic philosophies. Thus, it is often 
being described as a concise guide to Hindu theology and also as a practical, 
self-contained guide to life. 


Gita is also known as Gitopanisad, implying its having the status of an Upanisad. 
Since the Gita is drawn from the Mahabharata, it is classified as a Smriti text. 
However, those branches of Hinduism that give it the status of an Upanisad also 
consider it a sruti or revealed text. As it is taken to represent a summary of the 
Upanishadic teachings, it is also called “the Upanisad of the Upanisads.” 


Three features are prominent in the Gita; knowledge, social obligation 
and devotion. The confluence of these principal features constitutes what is 
popularly known as Yoga. There is no need to consider here its role in life which 
the Gita has explained. What is important is its position in philosophy. But 
there is no reference to its philosophical foundation anywhere in the Gita. For 
example, consider ‘devotion’ (bhakti). Devotion is sensible only when ‘Bhakta’ 
is distinct from Paramatmaà; not otherwise. In other words the refutation of the 
Advaita is a prerequisite to accept the relevance of bhakti. But nowhere do we 
find any reference to Dvaita or Advaita in the work. On the contrary, the Gita 
concludes by merging obligation or karma and knowledge in Bhakti. 


However, one point becomes clear from the Gita; no one can attain moksa if he 
or she renounces this world. Renouncing the world is tantamount to renouncing 
obligations. Hence in defence of the Gita one assertion can be unhesitatingly 
made, that the Gita does not prioritize spirituality at the expense of worldly life. 
However, neither the charge that it does not do so nor the counter charge that 
it does, is philosophically insignificant. But this point is mentioned because 
attainment of moksa in relation to karma has primary importance in the Gita. 


Let us drop ‘bhakti’ and concentrate only on Karma Yoga and Jnana Yoga. While 
Jnana stands for realization at the highest level, Karma assumes a very different 
meaning. During the Vedic age, Karma meant only performing Yajña. But in the 
Gita it has come to mean social obligation. Yoga came to be understood as 
dedication. Hence, Karma Yoga may be understood as discharging duty with a 
sense of commitment. 


The most important element in the Gita is the doctrine of niskama karma which 
consists in discharging obligations in an impersonal manner. This attitude 
literally debars yagas because one performs it with selfish motive. The Gita 
however, never advocated that karma should be renounced. What it clearly 
asserts is that ‘Karma Phala’ should be renounced. It only sidelines personal 
interest and upholds societal interest. Thus individuals become the means and 
society the end. An impersonal approach to duty does not affect the performer 
in any manner, i.e., neither success nor failure affects him or her. This attitude 
is *Samatva Manobhava’— equanimity of mind. 


It is necessary to clarify the relation between the meaning of karma and varna. At 
this stage, caturvarnya (four-fold classification) becomes relevant. Translated 
into ordinary language, it means commitment to profession. ‘cäturvarnyam 
mayasrstam gunakarma vibhagasah’ Gita, 4/13); it means guna (quality) and 


karma (profession) determine Varna. To this statement we can add another, 
quality determines profession. Commitment to profession is what Dharma is. 


The Gita makes a clear distinction between commitment and interest. 
Commitment is impersonal, whereas interest is personal. Vested interest is 
well-known. But there is nothing like vested commitment. When vested interest 
affects an individual, one may resort to prohibited means. But impersonal 
commitment does not result in this sort of selection. The maxim ‘ends do not 
justify the means’ is implicit in the Gita. 


One more aspect should be noted here. In fact, there is a mistaken notion that there 
is hierarchy in profession while it is not the case as far as the Gita is concerned. 
However, there is a distinction between ‘good’ and ‘bad’ or ‘constructive’ and 
‘destructive’. It is good to discharge duty which is in conformity with one’s own 
nature, otherwise it is bad. Clearly, there is division of labour, and it is in the 
interest of society that such division is made mandatory. Therefore qualitative 
distinction in profession is strongly disapproved. 


Check Your Progress III 


Note: a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 


How do you understand Bhisma’s foreign policy?. 


2.6 LET US SUM UP 


Indian Scriptures mainly have determined the life-style of Hindus. In fact, 
mainly there are four sources which prescribe the way of life. Among these 
sources, the smritis, whether consciously or inadvertently, institutionalized the 
caste system and women were downgraded. Smrtis correspond to modern day 
constitution. However, what demarcates history from mythology is blurred. The 
vedangas explicate the intricate thoughts of the Vedas. They specify intonation, 
grammar, structure, etc. According to the vedangas, chanting mantras after 
knowing the meaning is very important. Kalpa sutras are four in number namely; 
Srauta, Grhya, dharma and Sulba. They mainly deal with what rituals are to be 
observed, how they are to be observed, etc. The Mahabharata possesses not 
only literary value, but also it is the first ever treatise on polity. The Gita, with 
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other major social, spiritual aspects, is a philosophical treatise too. It expounds 
the philosophy of niskama karma and lokasamgraha. Gita gives priority to 
society over the individual. 


2.7 KEY WORDS 


Epics : Ramdyana and the Mahabharata are two 
epics which have influenced literature for 
several centuries in all parts of India 


Vedangas : literally speaking Vedanga are ‘limbs of 
Vedas’. Vedangas are six in numbers namely; 
Siksa, Chanda, Vyäkarana, Nirukta, Jyotisa 
and Kalpa and are necessary to understand 
Vedas. 


Sutra : Sūtra literally means a rope or thread that holds 
things together, and more metaphorically 
refers to an aphorism (or line, rule, formula), 
or a collection of such aphorisms in the form 
of a manual. 
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2.9 ANSWERS TO CHECK YOUR PROGRESS 
Answers to Check Your Progress I 


1. An important aspect of Smrti is its rigidity. Fixation of duties and emphasis 
upon duties resemble, to a great extent, the directive principles enshrined 
in the constitution. While four-fold division of society is one type, four fold 
division of individual life is another. Smrti is very clear about not only 
four classes, but also four stages (brahmacarya, garhasthya, vànaprastha 
and sanyäsa) in the life of an individual. There is no scope for switching 
from one position to another in a random manner. The last division, viz., 


atonement for sins deals precisely with this sort of prohibited switching. 
The upshot of this discrimination is that liberty took back seat, but stability 
in society was prioritized. This will help us to infer the kind of political 
system which Smrti supported. Surely, Smrti did not support democratic 
system, though during Vedic age democratic system flourished. 


Puranas are eighteen in number. Since they are not relevant philosophically, 
it is not even necessary to list them. Many Purdnas deal with cosmology. 
Perhaps this is the only topic common to philosophy and Puränas. 
Interestingly, one Purana, viz., Vayu-Puràna attempts at geography, music, 
etc. Apart from the neglect of evidence, Puränas suffer from one more 
defect. All Puranas combine legends related to gods and demons, life after 
death, etc. which disqualify mythology from becoming worthy of serious 
philosophical study. 


Answers to Check Your Progress II 


l. 


Sayana, in his Rg-Veda Bhäsya, has defined Siksá as follows; ‘that which 
teaches pronunciation in accordance with swara (vowel) and Varna (letter) 
is called siksa. Clarity in speech and ability to listen correctly are the 
prerequisite to learn the Vedas. This is the reason why the Vedas are also 
called *anusrava (that which follows listening). 


Grhya sütras prescribe household duties. The point to be noted is that all 
Grhya sütras agree on one particular count, 1.e., what ought to be done. 
But they differ on another count, i.e., how it ought to be done. No Grhya 
sutra disagrees, for example, with the relevance of, say, marriage. But 
they disagree with the manner in which it is to be performed. Secondly, all 
four sutras are complementary to each other. So there is neither choice nor 
contradiction. To fulfil his obligation one has to perform all rituals in the 
manner prescribed. 


Answers to Check Your Progress III 


I. 


When we look at the thoughts of Bhisma in Mahabharata, we come to 
know that foreign policy is another aspect of public administration which 
has been discussed wildly. Foreign policy involves two forces, enemies and 
friends. The role of friends is not much highlighted. But he emphasizes 
that the king should know how to deal with the enemy. Prudence is always 
the guiding force. Bhisma makes it very clear that war is not the solution. 
Nor did he mean that the enemy can be spared. Constant vigil, concealing 
one's own weakness and proper judgment only can ensure safety and 
security. All these descriptions apply under normal circumstances, whereas 
in distress even enemies should enjoy compassion because a humanitarian 
treatment may destroy enmity. Ultimately, humane outlook scores over 
other considerations. 


The most important element in the Gita is the doctrine of niskama karma 
which consists in discharging obligations in an impersonal manner. This 
attitude literally debars yagas because one performs it with selfish motive. 
The Gita, however, never advocated that karma should be renounced. What 
it clearly asserts is that ‘Karma Phala 'should be renounced. 
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UNIT 3 PHILOSOPHY OF THE EPICS" 


Structure 

3.0 Objectives 

3.1 Introduction 

32 . AnOverview 

3.3 Reflection on the Core Issues 

3.4 Philosophical Response 

3.5 Let Us Sum Up 

3.6 Key Words 

3.7 Further Readings and References 


3.8 | Answers to Check Your Progress 


3.0 OBJECTIVES 


In this Unit, students are expected to know the following: 

e Philosophy and Literature: Darsana and Sahitya 

e Epics as Mahäkävya: Definition and Variety 

e An overviews of the Major Mahäkävyas 

e Anoverview of The Mahabharata and The Bhagavad-Gita 
e Anoverview of The Ramayana 


e Philosophical Imprint of the Epics. 
3.1 INTRODUCTION 


Philosophy, in its original sense, denotes a quest for a vision that captures the 
essence of the world as a whole. In Greek antiquity, ‘sophia’ and ‘philo’ together 
meantthe love of wisdom and the result as vision was described as ‘kosmotheoria’. 
German philosophers called this synoptic vision ‘weltanschauung’ or simply 
a world-view. The same enterprise is called Darsana in Indian philosophical 
parlance. Now, this vision would also include its narrative in the form of 
literature. Many philosophers and literary theorists, from West as well as East, 
have contended that both the disciplines should not be seen in isolation. They 
converge at many points and thereby being complementary and supplementary 
to each other. Philosophy devoid of concrete illustration from the historic world 
is blind and historicity without any philosophy is empty and dry. 


The above point is most evident when we analyze a particular genre of poetry 
(or in general of literature) known as epic. The term epic is derived from the 
Greek and Latin words like ‘epikos’ and ‘epicus’ respectively meaning — a 
tale, story, prophecy, proverb or poetry in a large form. Around the eighteenth 
century, it was extended to mean a grand and heroic form. Accordingly, Miller 


*Mr. Ajay Jaiswal, Doctoral Research Scholar, Centre for Philosophy, Jawaharlal Nehru 
University, New Delhi. 


Williams defined epic as a long narrative told on a grand scale of time and place, 
featuring a larger than life protagonist and heroic action. In India this sense of 
epic has existed since thousands of years ago. In Indian context, the epics may 
be denoted by /aukika sähitya (folk literature) or Mahäkävya (the great poems). 
In this unit, we will understand the basis of such division of literature and a 
detailed reflection on the contents, themes, and philosophy of the first two great 
epics of India out of the following: 


1. Hindu Epics 
i. The Mahabharata 
ii. The Ramayana 
iii. Epics of Kalidasa 
2. Buddhists Epics of Ashvaghosa 


3. Jaina Epics 
3.20 AN OVERVIEW 


Before we delve deep into the contents, themes, and philosophy of major Indian 
epics, we need to construct a basic understanding of kavya in Sanskrit literature. 
The word ‘kavya’ has been described in many ways by various philosophers 
yet the universal consensus is that the creation of a poet (kavi) is kavya (kaveh 
karma kavyam) and it must be able to evoke certain rasa (joy) in the heart of 
the perceiver or reader. It also involves aesthetic sensitivity. Accordingly, all the 
genres of Sanskrit literature of great importance would come under kavya. 


Kavya is further divided into two kinds 
1. Sravya Kàvya — 


It is that which is linguistic, can be communicated verbally either through 
reading or perceiving. It would include genres like padya (poetry), gadya 
(prose) and champu (a mixture of gadya and padya). Further gadya kävya is 
divided into kathä (story) and akhyayika (narratives). Finally, padya kavya is 
divided in Mahäkävya, khandakavya and muktaka kävya. The last division is 
based on the volume of the content. 


2. Drsya Kavya — 


It goes beyond the verbal communication as it involves communication of rasa 
through the characters. It might focus on their dress, gestures, curves, designs, 
actions, drama, and other fine arts. It also essentially involves visual metaphors 
(rüpaka). 


Origin and Development of Kavya/ Mahakavya 


Kavyas in Sanskrit literature originate in the earliest poetic hymns (sikta) 
of Rgveda. Usha Sukta is an excellent example of Vedic kävya. In the later 
developments of Vedas, as in Brähamana, Aranyaka, and Upanisads also, 
kavya were scattered in poetic and dialogue form. Hence, the seeds of kavya or 
Mahakavya were present but not fully germinated. Epic as a Mahäkävya in its 
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proper sense begins with the Ramayana of Valmiki and Mahabharata of Vyasa. 
Later on the tradition was carried forward by authors like Ashvaghosa, Kalidasa, 
Bharavi, Magha, Sriharsa,ete. In this unit, we shall explore the insights of the 
first two Mahakavya. 


Characteristics of Mahäkävya — 


AncientIndianscholars, like Bhamaha, authorofA gnipurana, Dandi, Hemchandra, 
Vishvanatha, have attempted to formulate some essential characteristics in great 
detail. Among them, Dandi's description of a Mahäkävya is most fascinating 
and universally accepted. Dandi, in his book Kavyadarsha, mentions that an 
Epic should commence in a bliss dispensing tone (asirvadatmaka), a mood 
of submission to the Divine (namaskärätmaka) and should hint at the subject 
matter (vastunirdesatmaka). Its plot (kathanaka) should not be purely fictitious 
but based on the ancient historic records or on Purana tradition. 


Its protagonist should be of high moral caliber like patience, wisdom, courage, 
piety, etc. and should belong to a descent lineage. Protagonists can be one or 
many but have to be from the same or higher lineage. It should be structured in 
cantos (sarga), i.e., in different sections. The number of cantos must be at least 
eight and in every canto, only one particular kind of meter (chand) of the verses 
must be employed. The only exceptions are the last few verses, which can have 
slight modifications in their chand. 


Furthermore, a Mahäkävya must exhibit either $ringära rasa (adornment) or 
vir rasa (courage) or santa rasa (peace) as the primary rasa the remaining two 
as secondary rasa. It must portray a harmonious picture of the four purusartha- 
dharma (righteousness) artha (wealth) kama (sensuous pleasure) and Moksa 
(ultimate Bliss as liberation). In addition, it must also vividly describe some 
common themes such as city, village, ocean, mountains, sunset, sunrise, garden, 
water-play, marriage, union and separation, child-birth, war, etc. 


From the above characteristics, it is clearly evident that the Mahakavyas were 
not just for the sake of literary scholarship, but they had specific philosophical 
leanings. The idea of salutation in the beginning (mañgaläcarana), development 
of moral character, exhibition of life in its myriad form, the goal of life as dharma, 
artha, kama, and Moksa, are some of the essential philosophical underpinnings 
of Epics or Mahäkävya. In the following sections, we shall delve deep into 
these philosophical notions after providing a brief sketch of the Mahakavyas, 
viz., the Ramayana and the Mahabharata. 


Check Your Progress I 


Note: a) Use the space provided for your answer. 
b) Check your answer with those provided at the end of the unit. 


1. | What is the meaning and characteristics of epic and Mahakavya? 


2. Briefly sketch the origin and development of Mahakavya? 


3.3 REFLECTION ON THE CORE ISSUES 


Sanskrit literature can be broadly divided into two parts- vedika and laukika. 
Vedika sahitya pertains to the transcendental philosophical matters. It includes 
Samhita, Brahmana, Aranyanka, and Upanisads. Itis also called sabda pramäna. 
Laukika sähitya pertains to the worldly subject matter. Common people have 
direct access to them and which in turn influences their day-to-day activities of 
private and public sphere. The first kavi of vedic sahitya was Brahma while the 
first kavi of laukika sahitya is the sage Valmiki. Valmiki is therefore known as 
the adi kavi. Adi means the first and the great both. 


1. The Ramayana 


As indicated above the parameters of being the first and the great both justify 
the title of Valmiki as adi when we analyze his great epic work ‘the Ramayana’. 
In the words of Jawaharlal Nehru- The story of the epic is a part of the texture of 
the lives of our people. In its praise A.A. Macdonell also writes — Probably no 
work of world literature, secular in origin, has ever produced such a profound 
influence on the life and thought of people as the Ramayana. 


The Texture of the Ramayana 


Though Ramayana is so widely popular in India, that a detailed narration would 
be repeated yet we need to briefly grasp the texture of this Epic. Etymologically 
‘Ramayana’ comes from the two Sanskrit words — Rama and ayana meaning the 
path or place of Rama. It is the grand and heroic journey of prince Rama. The 
Ramayana contains 24000 verses (slokas) divided into seven chapters or cantos, 
namely, Balakanda, Ayodhyakanda, Aranyakanda, Kiskindhakanda, Sundarkanda, 
Yuddhakanda, and Uttarakanda. A brief summary of these chapters is as follows: 


1. Balakanda 


As the name suggests, it describes how the prince Rama and his brother- 
Laksmana, Bharat, and Satrughna, are born; how they are sent to Gurukul — the 
ancient Vedic school and how they learn various arts such as archery, politics, 
ethics, daily rituals, etc. 


2. Ayodhyakanda 


The plot of the second chapter is the city palace of Ayodhya, when the four 
princes return to their palace; Rama is set to inherit the throne. He also gets 
married to Sita by breaking Shiva's bow. But due to the envy of Manthara, 
Ram is made to relinquish his title and go to exile with his wife and brother 
Laksamana. 
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3. Aranyakanda 


It describes Rama’s early exile years in the forest and eventually during which 
many important events take place displaying the righteousness and courage of 
Rama, Sita, and Laksmana. The chapter culminates with the abduction of Sita 
by Ravana, the king of Lanka. 


4. Kiskindhakanda 


The story progresses in the forest called Kiskindha in southern India where 
Rama meets his devoted allies like Hanumana, Sugriva, and Jamvanta. The plan 
to bring back Sita is set. 


5. Sunderkanda 


It describes Rama’s journey to Lanka, It is sunder or beautiful in terms of lyrics, 
the praise of Hanuman and his army, and the joy of Sita. It is also recited today 
in India in isolation from Ramayana. 


6. Yuddhakanda 


As the name suggests, it describes how the story culminates in a war between 
Rama's and Ravana’s army. Eventually, Ravana is killed and Sita is rescued. 


7. Uttarakanda 


The last chapter is on the life of Rama having returned to Ayodhya after exile. 
It also includes the banishment of Sita, the birth of two sons, Lava and Kusa, 
absorption of Sita in the holy Earth, and the ascent of Rama to the Heaven. 


Philosophical Underpinnings of the Ramayana 
1. Rasas 


Rasa means the sense of joy that arises when one encounters an epic or any 
piece of art and literature. These are the seat of emotions in the human soul. 
The pradhäna rasa (primary emotion) of Ramayana is karuna rasa (grief and 
compassion). This epic begins and dissolves in the same rasa. Sringára rasa 
(romance) is seen in union, separation, and reunion of Rama and Sita. Vira rasa 
(courage) is also exhibited mainly in the Yuddhakanda. Häsya rasa is evident 
as in the case of Surpanakha. Raudra (fury) is also seen in Ravana, adbhuta 
(extraordinary) in Hanumana, and sdnta (peace) in the characters of many 
sages. 


2. Characters of Morality 


In this Epic, various characters contain the epitome of particular aspects of 
morality. The author wants to install them in the common masses. Rama is 
the character of the highest moral order (maryada purusottama). Dasaratha 
epitomizes a fatherly love. Kausalya and Sumitra display the patience and love 
of motherly nature. Sumanta is the ideal minister and Manthara is the ideal 
faithful servant. Hanumana is the ideal devotee, Laksmana, the ideal brother, 
and Sita the ideal wife. 


3. Human-centric 


In Ramayana the divine attributes are situated in human form. The divine here 


descends in the characters who are normal people of a kingdom. It shows that 
the divine qualities can be imbibed by human beings also. Such an approach 
of the Ramayana is unparalleled in the history of Sanskrit literature. Thus, the 
spirit of Ramayana has a humanist dimension as well. 


4. Purusärtha and Asrama 


Purusartha is the central notion of Indian philosophy and morality. 
Etymologically, it is derived from the two Sanskrit words, purusa and artha, 
meaning the purpose of human beings. They are four as dharma (righteousness 
or duty), artha (wealth), kama (sensuous fulfillment), and Moksa (liberation). 
The epic does not eulogize artha and kama but it does not dismiss it as well. 
They are suggested to be fulfilled within the limits of dharma. The primary 
importance is given to the dharma aspect as epitomized in the character of 
Rama, Hanumana, Laksmana, Vibhisana. Ràmayana depicts the victory of 
dharma over adharma. The epic does not describe much about Moksa but again 
does not dismiss its importance. 


Asramas are also the founding pillars of Sandtana dharma. Though all the 
asramas are described in the epic but the central focus has been on the grhastha 
asrama dharma which we find in Rama’s management of his kingdom and 
family affairs. 


5. Metaphoric Suggestions 


Besides moral and aesthetic importance, saints and philosophers down the ages 
have tried to derive a suggested meaning (metaphor) of the story of Ramayana. 
For instance, Vivekananda interprets it in an Advaitic sense where Rama is 
seen as the Supreme Brahman, Sita is seen as jīvātmā (the individual soul), 
and Lanka is illustrated as a human body. The jivatma which is encaged in the 
body of Lanka always desires to meet her Supreme Lord (Brahman). The only 
hindrance is that of raksasas or our evil character traits. Vibhisana represents 
the sattva guna (auspicious qualities), Ravana represents the rajoguna or our 
ego, and Kumbhakarana represents the tamoguna or the inertia. Hanumana is 
seen as the guru or the vital force of jiva by which the soul remembers God and 
God in turn comes and saves the jrvatman by killing the ego of Ravana. 


2. The Mahabharata 


The second great epic (Mahäkävya) after the Ramayana is the Mahabharata, 
which literally denotes a battle name that took place in Kuruksetra some 5000 
years ago. If the Ramayana is the adi kavya of Sanskrit then Mahabharata is 
the first historical epic (itihasa kavya) of India. According to ‘The Illustrated 
Encyclopedia of Hinduism’, the Mahabharata is the longest epic or text in 
the history of mankind. It contains over one lakh s/okas (verses) and over 
1.8 million words and is roughly ten times the length of Odyssey and Iliad 
combined. Scholars like WJ Johnson have also compared it with the Bible, the 
Quran and the works of Homer and Shakespeare. In Indian tradition, it is also 
called the fifth Veda or visva kosa (the treasure of world knowledge). 


Texture of the Mahabharata 


As stated above, the Mahabharata consists of over one lakh s/okas. It was 
composed by Vyasa with the help of god Gane$a. In its chapters, it contains 
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stories within stories. Further, it is composed of 18 parvas (books) and then 
further sub-parvas (or sub-chapters), viz., as follows: 


Í; 


10. 


11. 


12. 
13. 


14. 


15. 


16. 


17. 


Adi Parva — As the name suggests, it delineates the origin of the 
Mahabharata, the race of Bharat, and Bhrgu. 


Sabha Parva - It depicts the life of the court of Indraprastha, the yajña 
(sacrifice) of Yudhisthira, the game of dice, disrobing of Draupadi and the 
exile of the Pandavas. 


Vana Parva - It describes the twelve years of exile of the Pandavas. 


Virata Parva — It describes the incognito lives of the Pandavas at the court 
of Virata. 


Udyoga Parva — ‘Ugdyoga’ means efforts and here it signifies the attempts 
and efforts made to avoid war between Kauravas and Pandavas. 


Bhisma Parva — Herein commences the great battle and it describes the 
heroic performance of Bhisma in the battlefield and eventually his fall on 
the bed of arrows. This parva also contains the world famous Bhagavad- 
Gita - the Song of the Lord. 


Drona Parva - It describes the performance and death of Dronacarya at the 
battlefield including other martyrs. 


Karna Parva - It describes the heroic performance of Karna, the son of 
Kunti. 


Salya Parva — It depicts the last day of the battle as Salya being the 
Commander in chief. It also described the duel between Bhima and 
Duryodhana which ended the war. 


Sauptika Parva — It describes how Asvathama, Krpa, and Krtavarma kill 
the remaining Pandava's army during their sleep leaving only seven warriors 
on the Pandavas and three on the side of Kauravas. 


Stri Parva — It depicts the lamenting of Gandhari who curses Krsna for the 
destruction of Kauravas. 


Santi Parva — It depicts the coronation of Bhisma. 


Anusasana Parva — It includes the final commands or instructions 
(anusasana) given to Yudhisthira by Bhisma. 


A$vamedhika Parva — It describes the asvamedha yajña of Yudhisthira, the 
conquests of Arjuna and the speech of Anu-Gita by Krsna to Arjuna. 


A$ramaväsika Parva — It describes the death of Dhritarashtra, Kunti, and 
Gandhari in a Himalayan hermitage. 


Mausala Parva — It describes the materialization of Gandhari’s curse with 
the destruction of Krsna's race of Yadavas/Yaduvansa. 


Mahaprasthanika Parva — It describes the great journey of the Padavas 
and Draupadi towards the Himalayas. 


18. Svargarohana Parva — It describes the ultimate ascent of the Pandavas to 
svarga (heaven). 


In addition to these 18 parvas, there is a chapter named Harivamsa Parva as 
an appendage, which describes the life of Krsna, not covering the eighteen 
chapters. 


Philosophical Underpinnings of the Mahabharata 


Again, Mahabharata is not just a story for a recreational purpose; rather it 
is a great narrative or epic on fundamental philosophical issues of Sanatana 
Dharma. Some of the philosophical foundations can be explained as follows: 


1. Purusartha 


The meaning and importance of Purushartha has been already stated above. The 
Mahabharata also portrays characters who exhibit excellence in Purusartha, for 
instance, in the life Karna, Arjuna, Krsna, Bhima, Bhisma, etc. Yudhisthira is 
also portrayed as dharmaraja, i.e., the king (guardian) of Dharma. The ascent 
of Pandavas to svarga (heaven) highlights the importance of Moksa as the final 
aim of life. 


2. Law of Karma 


Numerous stories of the Mahabharata also illustrate the importance and 
efficacy of the law of Karma, which simply says what is sowed, is reaped. It is 
the application of causality in the realm of action. For instance, Duryodahana 
and Kauravas have to pay for their wrong deed of disrobing Draupadi in the 
battlefield and when Bhima kills Duryodhana. Great acaryas also, who take the 
side of immorality, like Bhisma, also had to pay as per their karma. The law of 
Karma also supervenes the god-head authorities such as Krsna who is cursed 
by Gandhari and eventually his race of Yadavas is devastated. Thus, the law of 
karma is the sole regulator of the entire narrative of the Mahabharata. 


3. The Bhagavad-Gita and its Philosophy 


The full-fledged philosophy of the times of the Mahabharata is encapsulated in 
the Bhagavad-Gita or the song of the Lord dispensed to Arjuna in the battlefield 
in the Bhishma Parva of the Mahabharata. It is composed of 700 verses divided 
into eighteen chapters. 


The Bhagavad-Gita is one of the major scriptures of Vedanta, and all its seeds 
can be found in it. For instance, Adi Sarhkaracarya has derived the path of 
Knowledge (jñana) from it. Vaisnavite scholars like Ramanuja, Nimbarka, 
Madhva, and Vallabha have derived the importance of bhakti or the path of 
devotion from it. Scholars like Tilak derive the importance of niskama karma 
(selfless action) from it. Some scholars like Gandhi and Vivekananda have 
derived the philosophy of samanvaya yoga from it, 1.e., the path of harmony of 
action driven by pure knowledge and surrender to God. 


The Bhagavad-Gita also institutionalizes the philosophy of social structure of 
varna and asrama dhama. When Arjuna is reluctant to fight in the battlefield 
or was inclined to take the path renunciation, Krsna teaches him the path action 
rather than renunciation. The path ofrenunciation was contrary to his svadharma 
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(intrinsic nature) as he was a warrior (ksatriya). Krsna emphatically says that 
to die in one’s svadharma is greater than to live with the dharma of someone 
else. 


Hence, the Bhagavad-Gita presents a synoptic picture of the philosophy of 
Vedas, Upanisads, and Purdnas through the words of Sri Krsna. 


4. Metaphoric Suggestions 


Philosophers like Mahatma Gandhi have contended that the battle of Mahabharata 
never took place historically. It is merely an allegory given by Vyasa who wanted 
to preach certain core messages of Hinduism, like self-less action based on varna 
and asrama systems. For Gandhi, the Mahabharata is the state of mind of each 
and every individual. Kauravas are the negative forces and Pandavas the satvic 
(positive) forces. The chariot of Krsna also symbolizes the human condition 
where Arjuna is the jivatmana, horses are the indriyas (sense organs) and Krsna, 
the charioteer is the Supreme Lord. The state of dilemma posed by Arjuna is the 
state of mind of every individual and the path of happiness is following one's 
svadahrma. Gandhi, however, also emphasized the futility of violence as the war 
of the Mahabharata did not bring peace but only remorse and regret. However, 
at the same time he adores the embodiment of Krsna as wisdom and deeply 
appreciated the Bhagavad-Gita. In his own words- 


“The Bhagavad-Gita is the universal mother. She turns away nobody. Her door 
is wide open to anyone who knocks. A true votary of the Bhagavad-Gita does 
not know what disappointment is. He ever dwells in perennial joy and peace 
that passeth understanding. However, that peace and joy come not to a skeptic 
or to him who is proud of his intellect or learning. It is reserved only for the 
humble in spirit who brings to her worship a fullness of faith and an undivided 
singleness of mind.” 


3.4 PHILOSOPHICAL RESPONSE 


Philosophy of Epics (Mahäkävya) and the Indian culture and life are 
intimately connected. People might not be well versed in the Mahabharata or 
the Ramayana in scholastic terms yet their life’s basic principles reflect the 
philosophical teachings of these epics. Often the epics like Ramayana have 
been reformulated into vernacular languages. One such example is Tulsidas's 
Rämacaritamänasa which have moved the hearts and sentiments of millions 
of people. The following is a summative account of the philosophical response 
and the influences of the two great epics of India: 


1. Genesis of Epic (Mahakavya) 


Scholars have deciphered the genesis of epics in karuna rasa (compassion 
and piety). For instance, when Valmiki saw the death of a bird while it was 
engaged in love and the subsequent lamenting of the alive bird, his heart was 
filled with compassion and grief. He spontaneously uttered a verse which was 
lyrical, metrical, and full of poetic skills. Afterwards, Brahma himself suggested 
him to compose the Ramayana — as the first epic. Hence, a great poetry is 
sprouted only in a certain state of agony, as Valkmiki himself says — ‘sokah 
Slokatvamagatah’. Kalidasa has also accepted this view when he says, *yasya 
sokah sloka-tvamapadyata’ . 


2. The quest for Beatifism/Bliss 


Another purpose of the epics, as already stated, is to evoke certain rasas in 
human beings. Epics or Indian philosophy in general are teleological in nature 
where it seeks the highest spiritual pleasure and a permanent release from 
suffering. In this respect, epics begin with the primary rasas such karuna, 
vatsalya, sringara, etc. but it can also culminate in the highest pleasures like 
bhagvada änanda through the path of bhakti. Rasa are, therefore, also called 
brahmananda sahodara (the twin of the Supreme Bliss). 


3. Varnäsrama and Purushartha 


The epics have also supported unanimously a social structure based on varna, 
viz., Brahmin, ksatriya, vaisya, and Südra; and on asrama, viz., brahmacarya, 
grhastha, vanaprastha, and sanyäsa. These are the important constituents and 
stages of a normal human life. Furthermore, during these stages, what one has to 
achieve is nothing but the four ends of human beings —purusartha, viz., dharma, 
artha, kama, and Moksa. These elements have shaped the course of Indian 
philosophy, for instance, as in Vai$esika, Mimarnsa, and Vedanta philosophy. 


4. Dharma and Adharma 


Another core message ofthe epics is to proclaim the victory of morality (dharma) 
over immorality (adharma), and thereby preaching humanity to adhere to the 
course of dharma only; the epics unanimously proclaim yato dharmah tato 
jaya, i.e., where there is dharma, there is victory. In Ramayana, this is observed 
when Rama kills Ravana and with the coronation of Rama and Vibhisana. In 
the Mahabharata, the same trend is observed with the victory of Pandavas over 
Kaurava and with the coronation of Yudhisthira. 


S. The Bhagavada-Gita and its Influence on Indian Philosophy 


In praise ofthe Bhagavad-Gita, a German philosopher, Wilhelm von Humboldt 
once quoted, *The most beautiful, perhaps the only true philosophical song 
existing in any known tongue ... perhaps the deepest and loftiest thing the world 
has to show." The same is true regarding its influence in Indian philosophy in 
general and Vedanta in particular. The Bhagavad-Gita is one of the prasthana 
trayi (three great sources) of Vedanta. All the schools of Vedanta, be it 
kevaladvaita of Samkara, visistädvaita of Ramanuja, or dvaita of Madhva, all 
claim their systems to be faithfully derived from the Bhagavad-Gita. 


Check Your Progress II 
Note: a) Usethe space provided for your answer. 
b) Check your answer with those provided at the end of the unit. 


1. Comment on the characters of the Ramayana as moral ideals. 
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2. Describe briefly the philosophy of Bhagvad Gita. 


3.5 LET US SUM UP 


We have observed how Indian kavya culminated in the Mahakavya of the 
Ramayana and the Mahabharata. We have also seen how they both are 
grand and heroic not only in terms of its volume and poetic qualities but also 
regarding its philosophical texture. Ramayana has one protagonist, i.e., Rama 
but Mahabharata has many like Arjuna, Krsna, and Yudhisithira. However, all 
of them portray an ideal character such as having courage, wisdom, devotion, 
etc. Ultimately, there turns out to be a victory of dharma over adharma. The 
chief significance of the epics like the Ramayana and the Mahabharata hes 
in the sense that it propagates the deep, abstract and sometimes harsh truth of 
philosophy as sugarcoated by poetry which is easily accessible to and imbibed 
by a common person. 


3.6 KEY WORDS 
Kavya : Poetry in ancient India with highly Sanskrit 


literary skills. 
Mahakavya : Great poetry of ancient India with great 


Sanskrit skills and voluminous in size. 


Chanda/Chhanda : It is a kind of quatrain (four stanza) used in 
the poetic tradition of ancient India. 


Rasa : Rasaisakind joy or sense of beauty evoked by 
encountering any piece of art or literature. 


Beatifism : The view that maximizing spiritual pleasure/ 
happiness is the supreme goal of life. 


Vedanta : It represents the teaching based on 
prasthantraya, the three great sources (texts), 
namely, the Upanisads, the Bhagavad-Gita, 
and the Brahmasütra. 


Teleology : Explanation of a thing based on felos, 1.e., 
purpose or end. 


Purusartha : Itmeans the virtues or duties of human beings. 
They are four- dharma (duty), artha (wealth), 
kama (pleasures), and Moksa (liberation). 
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3.8 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


1. The term epic is derived from the Greek and Latin words like ‘epikos’ and 
‘epicus’ respectively meaning — a tale, story, prophecy, proverb or poetry in 
a large form. Kavya is the creation of a poet (kavi) is kavya (kaveh karma 
kävyam) and it must be able to evoke a certain rasa (joy) in the heart of 
the perceiver or reader. Kavya, in its grand form, is called Mahakavya 
and it has characteristics as it should commence in a bliss dispensing tone 
(asirvadatmaka), a mood of submission to the Divine (namaskaratmaka) and 
should hint at the subject matter (vastunirdesatmaka). Its plot (kathanaka) 
should not be purely fictitious but based on the ancient historic records or 
on Purana tradition. 


2. Kavyas in Sanskrit literature originate in the earliest poetic hymns (sükta) 
of the Rgveda. Usa Sükta is an excellent example of Vedic kävya. In the 
later developments of Vedas, as in Brahamana, Aranyaka, and Upanisads 
also, kavyas were scattered in poetic and dialogue form. Hence, the seeds 
of kavya or Mahäkävya were present but not fully germinated. Epic as a 
Mahäkävya in its proper sense begins with the Ramayana of Valmiki and 
the Mahabharata of Vyasa. Later on, the tradition was carried forward by 
authors like Ashvaghosa, Kalidasa, Bharavi, Maagha, Sriharsha, etc. 


Answers to Check Your Progress II 


1. The term *Ramayana' comes from the two Sanskrit words — ‘rama’ and 
‘ayana’ meaning the path or the place of Rama. In Ramayana, various 
characters contain the epitome of particular aspects of morality. The author 
wants to install them in the common masses. Rama is the character of the 
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highest moral order (maryada purusottama). Da$aratha epitomizes a fatherly 
love. Kausalya and Sumitra display the patience and love of motherly nature. 
Sumanta is the ideal minister and Manthara is the ideal faithful servant. 
Hanumana is the ideal devotee, Laksamana, the ideal brother, and Sita the 
ideal wife. 


. TheBhagavad-Gitaencapsulates the philosophy ofthe times of Mahabharata. 


It has the philosophy of jñäna, karma, and bhakti yoga. Adi Shankaracharya 
has derived the path of Knowledge (jñana) from it. Vaishnavite scholars like 
Ramanuja, Nimbarka, Madhva, and Vallabha have derived the importance 
of bhakti or the path of devotion from it. Scholars like Tilak have derived 
the importance of niskama karma (selfless action) from it. It also contains 
the philosophy of social structure of varna and asrama dhama. 


UNIT 4 NASTIKA AND ASTIKA DARSANA' 


Structure 

4.0 Objectives 

4.1 Introduction 

42 An Overview 

4.3 Reflection on the Core Issues/Concepts 
4.4 . Philosophical Response 

4.5 Let Us Sum Up 

4.6 | Key Words 

4.7 Further Readings and References 


4.8 | Answers to Check Your Progress 


4.0 OBJECTIVES 


In this Unit, you are expected to know the following: 

e the meaning of Darsana 

e the meaning of the term astika and nastika in Indian Philosophy 
e the basis of the division of the Indian Philosophical Schools. 

e the notion of Purusartha 

e the styles of Indian philosophical literature 

e an overview of astika darsanas 


e anoverview of nastika darsanas 


4.1 INTRODUCTION 


In the Indian philosophical tradition, no philosopher or philosophical system 
comes in isolation for they have to adhere to some of the schools of Indian 
philosophy. Such allegiance is based on the proclivity of the thinker to a 
particular frame of mind and understanding, known as dar$anas. It is derived 
from the Sanskrit root drik, 1.e., to perceive or to have a vision and it represents 
a synoptic understanding of the world and human beings. This ancient notion 
of Dar$ana as a world-view also corresponds to the Greek and German notions 
of kosmotheoria and weltanschauung respectively. Accordingly, Indian 
philosophical wisdom consists of two parallel streams, known as ästika and 
nastika Dar$ana based on Vedic and non-Vedic texts respectively. The astika 
tradition consists of further six dar$anas (thought-system), viz. Nyaya, 
Vaisesika, Sankhya, Yoga, Mimamsa, and Vedanta. 


The nästika tradition consists of further three sub- schools, viz., Buddhism, 
Jainism, and Carvaka. In this Unit, we shall try to understand the meaning 


*Mr. Ajay Jaiswal, Doctoral Research Scholar, Centre for Philosophy, Jawaharlal Nehru 
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and basis of such division of Indian philosophy; and also the key themes and 
concepts of all the prominent dar$anas of these two traditions. 


4.2 AN OVERVIEW 


In common parlance, astika and nastika would denote a theist and an atheist 
respectively. However, contrary to this, the terms astika and nästika have an 
entirely different connotation in Indian philosophical context. Etymologically, 
it either denotes existence (asti) or non-existence (na-asti) of something. Here, 
the subject of the existence (the predicate) is the sanctity of the Vedas or Vedic 
knowledge. Hence, astika means accepting the authority of Vedas while nastika 
means denying or neutralizing the allegiance to Vedas. 


Now, to understand the basis of such division we need to go back to very roots 
or basic assumptions and approach of Indian thought. One overriding principle 
of the entire Indian thought is that it is human-centric. It seeks to alleviate the 
suffering of human beings and maximize the pleasure or happiness of in its 
highest possible form. In this sense, Indian philosophy may be deciphered 
as essentially hedonistic/ beatific and teleological. It is merely the source of 
inspiration and the way they approach that goal on which they differ. 


Vedas, from the Sanskrt root vid, means to know the light of wisdom. They are 
the ancient most texts of Indian philosophy and of utmost sanctity as they are 
revealed by I$vara to the Indian seer known as Rsis. However, some schools 
also consider Vedas to be apauruSeya, i.e., non- personal yet the text of purest 
knowledge and the highest veneration. In any case, those who believe that 
Vedas consist of the Ultimate Truth and is thus capable of dispensing human 
beings from suffering forever are known as the followers of astika Dar$ana. 
Traditionally, there are six systems of astika darsanas, viz, Nyaya, Vaisesika, 
Sankhya, Yoga, Mimaàmsa, and Vedanta. Though they have dissenting views 
and approaches yet all of them, unanimously accept the authority of the Vedas. 


On the other hand, those who drift away from the Vedic system of knowledge 
are known as the followers of nastika Dar$ana. Within them also there is a 
subtle but important division. One group consists of Jainism and Buddhism. 
They also contend that the Ultimate Truth or Enlightenment can be attained, 
but there is no necessary condition of following the Vedas. Liberation from 
suffering is possible even without Vedas. The possible reason could have been 
either the dysfunctional and corrupted status of Vedas or the zeal of a fresh start 
of philosophizing and solving the human problem without adhering to Vedas. 
Hence, we find that initially Jainism and Buddhism were more or less neutral 
about Vedas and restricting their concerns purely to the pursuit of Truth and 
happiness. Accordingly, the Buddhist and Jainist ideals culminated in Nirvana 
and Kaivalya respectively. 


The other group of nastika Darsana consists of the exceptional case of Carvaka. 
They vehemently reject the authority of Vedas. They are also critical of Jainism 
and Buddhism. Carvakas have no leaning towards any metaphysical speculation. 
For them, there is no Moksa or liberation. Notwithstanding the impossibility 
of rebirth and the law of Karma, the sole aim of life is to maximize human 
pleasures. For them, kama (pleasure) is the parama Purusartha (the highest 
attainment). Ontologically, Carvaka is a materialist philosophy denying the 


existence of God, soul, heavenly places, rituals, etc. Thus, we can see how the 
overriding principle in all the dar$anas is the same, i.e., the alleviation of human 
suffering or positively the attainment of supreme happiness. Yet, they differ in 
respect of the allegiance to certain texts and in the outcomes of their pursuit of 
truth and happiness. This point is further explained in the next section along 
with a brief explanation of the core concepts of all the major darsanas. 


Check Your Progress I 


Note: a) Use the space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


What is the meaning of astika and nastika Darsana? 


How within the nastika tradition, Carvaka is different from Jainism 
and Buddhism? 


4.3 REFLECTION ON THE CORE ISSUES/ 
CONCEPTS 


We have seen how no philosopher in India comes in isolation. He/she has some 
predilections towards certain set of philosophical attitude known as darSanas. 
Astika and nastika are the two traditional divisions of Indian dar$anas. We have 
also reflected on the basis of such division being the authority of Vedas. Still, 
a more in-depth look on the genus (sameness) and differentia (differences) of 
such division is required which is as follows: 


A. The Notion of Purusartha- 


To understanding the astika and nastika division more profoundly, we need to 
understand the ancient philosophical notion of Purusartha. Purusartha, from the 
Sanskrit root Purusa (human/soul) and artha (function), means the purpose of 
human beings. It is the teleological explanation of being human. Traditionally, as 
per Vedic philosophy, there are four Purusarthas, viz, dharma, artha, kama, and 
moksa meaning righteousness, wealth, sensuous satisfaction, and the supreme 
liberation respectively. The nastika dar$anas have dissenting attitude and views 
on the notion of purusharttha which become the basis of their division. 
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B. Genus and Differentia of Astika Dar$anas- 


All the six dar$anas have the genus or sameness of accepting the authority of 
Vedas. Further, all of them accept all the four Purusarthas and highest being 
Moksa. However, they have different terms for Moksa such as apvarga, 
nihsreyasa, Samadhi, turtyavastha, etc. 


All the astika darsanas have differentia in many aspects. As noted above, they 
give their own theory of the Parama Purusartha with different nomenclature. 
Metaphysically, epistemologically, and axiologically also they have slight 
variations in their philosophies for they have different interpretations of Vedas. 
Last, these dar$anas also differ in their specializations. For instance, Sankhya, 
Yoga, Nyaya, Vaisesika, and Mimamsa have their specializations in cosmology/ 
evolution, psychology, reasoning, physics, and Vedic rituals respectively. 


C. Genus and Differentia of Nastika Darsanas- 


All the nastika darsanas are similar in the sense that they do not have any 
allegiance towards Vedas. However, they differ regarding the degree of 
condemnation of Vedas. Jainism and Buddhism, on the one hand, partially 
reject Vedas, thus having a constructive or a soft criticism of Vedas. Carvaka, 
on the other hand, vehemently rejects the authority and the entire outlook of 
Vedas. They only accept the first two Purusartha, viz., artha and kama, and the 
latter being the Supreme end of human existence. Jainism and Buddhism, on 
the other hand, have a transcendental foundation. Contrary to the hedonistic 
attitude towards life, they have the elements of asceticism. Accordingly, we can 
say that for Jainism and Buddhism the Parama Purusartha would be dharma and 
moksa only. 


D. Corpus of Indian Philosophical Literature- 


All the schools of astika and nastika darsanas (except Carvaka) have developed 
a huge corpus of philosophical literature which can be divided into two major 
groups or approaches, viz., Sutra and Vyakhya. Sūtra $ailt (Sutra Style) is the 
way of aphorism whereas aphorisms are short, condensed, and cryptic statements 
of Truth. All the dar$anas have one or few Sūtra style text/s propounded by 
their respective founders. Being cryptic in nature, they are open to diverse 
interpretation. Hence, the second style of literature is called vyakhya $aili, i.e., 
the way of exegesis, which are explanatory commentaries on the Sutra literature. 
Technically these commentaries are called bhäsya, tika, tatparya tika, etc. 
Together, they all constitute a vast corpus of Indian philosophical literature. 


E. The Need of Sad Dar$anas- 


Sad Dar$anas are the six systems of astika dar$an based on Vedic Tradition. 
Here, it is pertinent to understand how they originate with Vedic foundation and 
in what conditions. Vedas, as stated earlier, exhibit the supreme embodiment 
of Knowledge. Vedas come in four parts- mantras, brahmana, äranyaka, and 
Upanisads meaning hymns, injunctions, forest wisdom, and philosophical 
wisdom respectively. Their language (old esoteric Sanskrit) is uniquely 
accessible to the men of highest spiritual and moral caliber. There are six 
Vedanga (auxiliary disciplines) which one needs to master before he/she can 
venture into the subtleties of Vedas. These six Vedangas (six limbs) are siksa, 


vyakarana, chanda, nirukta, jyotisa, and kalpa meaning phonetics, grammar, the 
science of meters, etymological science, astrology, and religious injunctions 
respectively. This complex structure of Vedic pre-requirements made Vedas 
inaccessible to a layman. Therefore, from time to time at different places of the 
Indian subcontinent, many realized souls encapsulated the entire Vedic wisdom 
in a particular set of philosophy, called dar$anas such as Sankhya, Yoga, Vedanta, 
etc. Thus, different sad dar$anas also known as Upanga (the six sub-limbs) of 
Vedas, came into existence. 


F. The Six Astika Darshanas 


Following is an overview of the core philosophical concepts of the six astika 
darsanas, their founders, and the key texts: 


1 Sankhya- 


Sankhya is possibly the oldest of all the astika dar$anas; founded by Sage Kapila 
before 500 BC. Sankhya Sütra is the foundational aphoristic text of Sankhya 
Dar$ana. Sankhya aims to alleviate human suffering by the knowledge of two 
ultimate principles, viz., Prakrti and Purusa denoting unconscious and conscious 
elements respectively. Sankhya is dualist and follows the doctrine of realism or 
real causation in the form of Satkaryavada. It says that the effect preexists in 
the cause. Hence, entire evolution ensues from Prakrti (having sattva, rajas, and 
tamas) and Purusa while their dissolution and unique transcendental realization 
is Moksa. 


2. Yoga- 


It is the practical aspect of Sankhya with a specialization of the philosophy of 
mind and higher states of the human psyche. Yoga Dar$ana was founded by sage 
Patañjali in his great compilation known as Yoga Sūtra. It aims to control and 
pacify several modifications of the human psyche. In this pursuit, it develops 
an eight fold path (astanga yoga) beginning with moral constraints (yama and 
niyama) end ending with trance states of Samadhi. 


3. Nyaya- 


Nyaya was founded by sage Gotama in his text- Nyaya Sütra. It specializes 
in the science of reasoning. However, the grand claim of Nyaya is to provide 
the supreme happiness (apavarga) by understanding the sixteen philosophical 
concepts such as knowledge, god, soul, pain, doubt, etc. Throughout centuries, 
the Nyaya system has meticulously developed the science of reasoning or 
logical thinking. 


4. Vai$esika — 


Vai$esika Dar$ana was founded by the sage Kanada. Its authoritative text 
is Vaisesika Sutra. Again, akin to Nyäya, its aim is apvarga. However, it 
specializes in sciences of physics or substance and predicates. It adds seven 
more substances/ concepts to the sixteen concepts floated by Nyaya. Vaisesika 
adheres to the philosophy of atomism and pluralistic realism. 


5. Mimamsa- 


It was founded by sage Jaimini in his masterpiece- Jaimini Sutra. Mimamsa is 
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hermeneutical in the sense that it prescribes the rules of interpretation of Vedic 
statements and injunctions. Its chief focus is to follow Vedic rituals at various 
stages of human life. It concerns itself to the mantra and brahmana portion of 
Vedas which consists of hymns and ritualistic injunctions respectively. Therefore, 
this Dar$ana is also called Pūrva Mimamsa. Two other great proponents of 
Mimarhsa were Kumarila and Prabhakara. 


6. Vedanta- 


Vedanta represents the final teachings based on Upanisads which were the crux 
contemplation of Rishis dwelling in forests. The other two great sources of 
Vedanta are Bhagavad Gita and Brahmasutra. The latter was authored by sage 
Badrayana Vyasa. Together these three texts are called Prasthana Trayi. Vedanta 
teaches the realization of divinity of Atman and Brahman, with the help of 
certain doctrines, for instance, the doctrine of three states of Consciousness, 
the doctrine of three bodies, the doctrine of five sheaths, etc. On Prasthanatrayi 
arose many commentaries giving rise to various schools of Vedanta such as 
Advaita, Visistädvaita, Dvaita, Dvaitadvaita, etc. A summative account of these 
sub-schools of Vedanta is given at the end. 


G- The Three Nastika Darsana- 
1. Jainism — 


It was founded by enlightened sages known as Tirthankaras. Vardhaman 
Mahavira (5th BCE) was the 24th and the last Tirthankara of Jainism and 
Rsabhadeva being the first. Agama Suttas are the oldest texts of Jainism. The 
chief doctrines of Jainism are anekantavada (the theory of relative viewpoints), 
saptabhanginaya (theory of seven judgments) bondage through pudagalas 
(materialistic) and karmas. Through strict penance, Jainism proposes the path 
of liberation of soul through samyaka - jfiana, caritra, and Dar$ana meaning 
right knowledge, right conduct, and right vision respectively. 


2. Buddhism - 


It was founded by Gautama, the Buddha in 5th BCE. Tripitaka and Dhammapada 
are some of the ancient texts of Buddhism. Buddhism was utterly pragmatic and 
human centric contrary to the prevailing tendencies of metaphysical abstractions. 
Buddhism can be encapsulated in its doctrine of the Four Noble Truths- 


1. There exists suffering; 2. there is a cause of suffering; 3. If the cause is 
removed, the effect will also be removed and hence there is the state of Nirvana; 
4. there is a path to Nirvana. The Buddhist path consists of moral asceticism and 
renunciation of all kinds of desires and cravings. Other pillars of Buddhism are 
the practice of non- violence, compassion, and celibacy. There are three main 
schools of Buddhism- the realist school of Sarvastivada and Vaibhasika; the 
absolutist school of Madhyamika; the idealist school of Vijfianavada. 


3. Carvaka 


Carvaka represents the common sense philosophy of egoistic hedonism. It is 
materialist also in nature. Its founder was Brhaspati or Carvaka. The ancient most 
texts are Brhaspati Sutra and Tattvopppalavasimha. However, since this is the 
least popular Darsana and hence it developed in small proportions and without 


any authoritative texts. Nevertheless, its chief doctrines are of materialism, no 
heaven/hell, hedonism, perception being the only valid source of knowledge, 
skepticism, etc. Carvaka despises the concept of Moksa and hence radically 
drifts away from the Vedic astika and the other two nastika dar$anas. 


4.4 PHILOSOPHICAL RESPONSE 


There is no certainty regarding the origin and span of these schools. However, 
it is believed that any philosopher or philosophical system that arose in India 
adhered to either of these darsanas. For instance, Vivekananda and Aurobindo 
Ghosh belonged to the Vedanta tradition of astika darshans. Modern- day 
ISCKON is an offshoot achintya bhedabheda school of Vedanta. It is a popular 
view that hardly any philosopher in Indian came in isolation owing to the 
diversity of astika and nastika darsanas. 


If this division is real, then we should understand the advantages and 
disadvantages of this division. There are certain advantages and disadvantages 
of such a division of Indian philosophy. The advantages accrue in the form 
of diversity, a plethora of interpretation, multiple ways of attainment, 
flexibility, different specializations, readymade assimilation of a lifestyle, etc. 
Disadvantages come in the form of bitterness and antagonism ensuing from the 
conflicting and contradictory views, authoritativeness, lack of novelty, rigidity, 
etc. Despite such hurdles, Indian philosophy as a whole has been influential in 
all walks of intellectual spheres. Owing to such division, a passionate scholar 
finds it easy to comprehend Indian aspects such as of cosmology, psychology, 
logical framework, rules of interpretation, and atmavidyà in Sankhya, Yoga, 
Nyaya, Mimamsa, and Vedanta respectively. Jainism and Buddhism also offer 
a comprehensive and synoptic worldview. 


Some people are of the opinion that this division is influenced or started from 
the word "Nastiko Vedanindakah" of Manusmriti. However presently we are 
not concerned with the historical facts and interpretations, but its philosophical 
interpretations. This division of astika and nastika tradition appeared in the 
Sarvadarsanasagraha of Madhvacarya of the 12th century. Many modern 
scholars have pointed out some degree of arbitrariness in his division. Many 
have also challenged the viability and all-inclusiveness of such division. 


The distinction of Astika and Nàstika is not acceptable to all. Some scholars 
believe that this division is a result of writings on the history of Indian 
philosophy and these writings did not do a deep survey to establish this division. 
Their claim is superficial. We find opinions against this distinction not only in 
writings of modern philosophers like Daya Krishna but in tradition as well. 
For example, Sankhya philosophy is called non-vedic philosophy, while the 
division considers it in Vedic tradition. One of the reasons why Sankhya is 
called non-vedic is that it has formed reasoning its basis. Sankhya maintains that 
purusas are many in number, now for its accomplishment, Sankhya provides 
the reasoning that one birth does not lead to the birth of all, and death of any one 
person does not result in death of all, etc. It shows that purusas are many not 
one. Similarly we can consider another example of Buddhist, which is called 
an atheist school, Buddhist philosopher Dharmakirti says that we (Buddhists) 
should not be considered atheists because we believe in the other world (parlok; 
Swargädi). It can be considered from this that the word atheist has not been 
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related to Vedas in the philosophical tradition. Other meanings of this have also 
been there like belief-disbelief in the heaven (parlok), belief-disbelief in the 
being of God, belief-disbelief in the existence of the soul. 


Philosopher Daya Krishna, while considering this, finds that the theist 
philosophies also have different views regarding the authority and validity 
of the Vedas. As the Nyaya philosophy never quotes the Veda-väkyas as 
evidence for its philosophical grounds. Vaisesika philosophy does not regard 
Sabda as a means of knowledge. The Mīmārhsā philosophy considers the 
injunction (vidhi) prohibition (nisedha) in the Vedas and establishes the rules 
of interpretation sutras in order for how to perform a yajña; in the absence of 
one thing, which other thing will be in accordance with the Vedas, etc. and also 
establishes authorlessness/impersonal (apauruseyta) of the Vedas. On the other 
hand, Vedanta (specifically Sarnkaravedanta) accepts only the last part of the 
Vedas as means in his philosophy and presents the statements of Upanisads to 
prove his philosophical beliefs. Apart from these, there are no differences in the 
interpretation of the Vedas in the orthodox Schools; in fact most of them have 
not even made any attempt to explain the Veda. We find that there is hardly any 
philosophical system other than the Vedanta School which grounds its theory 
on the interpretation of the Vedas. 


In this way, while accepting the usefulness of this division, we will also keep in 
mind the problems or objections related to this division. 


Check Your Progress II 


Note: a) Usethe space provided for your answer 


b) Check your answer with those provided at the end of the unit. 


1) Comment on the two styles of the Indian philosophical texts. 


2) 


4.5 LET US SUM UP 


We have seen how Indian philosophy has been pragmatic and anthropocentric. 
It is based on the teleological explanation of the human beings where there is 
a cessation of suffering and the attainment of happiness. Carvaka adheres to 
purely hedonistic basis of an ethical life while all other dar$anas transcend the 
gross materialism and guarantee spiritual solace. In this pursuit, astika dar$anas 


followed the legacy of Vedas while Buddhism and Jainism grew independently. 
The following tables present a summative account of various dar$anas, the key 
texts, and the key schools. 


Bharatiya Dar$ana 


Astika Dar$anas Nastika Darsanas 


Da —— | 
Mmaba | 
dna ———  ] 


Table 1. Astika and Nastika Darganas 


Astika Darsanas 


Dar$anas Founder/Propounder | Key Text/s 

Sankhya Kapila Sankhya Sütra 

Nyaya Gotama Nyaya Sūtra 

Vaisesika Kanada Vaisesika Sutra 

Yoga Patafijali Yoga Sutra 

Mimamsa Jaimini Jaimini Sūtra 

Vedanta/Uttar Mimamsa | Upanisadic Rsis and Upanisads, Bhagavad 
Badrayana Gita, and Brahmasütra 


Table 2. Astika Darsanas 


Schools of Vedanta 


Saurabh 


Table 3 The Schools of Vedanta 


Schools of Buddhism 


Philosophical Position 


Sarvastivada/ Realism/ Quasi Realism | Abhidamma Kosa 


Vaibhasika (The means to know 


external world is 
perception; Bahya 
pratyaksavada) 
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Sautantrika/ Realism Kalpanamanditika, 


Abhidharmakosakarika 


Sütravadin (External world can 
be known through 
Inference; Bahya- 
anumeyavada) 


Madhyamika Absolutism/ Nihilism Müla Madhyamika 
Karika, Lankavatara 
Sütra, Hrdaya Sütra, etc. 


Yogacara Yogic Discipline/ Yogacarabhiimisastra, 
Idealism Vijfiaptimatratasiddhi, 


Vijfianavada 


Table 4 Schools of Buddhism 


4.6 KEY WORDS 


Absolutism 


Astika 


Atman 


Hedonism 


Idealism 


Moksa 


Nastika 


Nihilism 


Pañca Kosa 


Principal Upanisads 


etc. 


The belief in an all-inclusive Ultimate 
authority, for instance Brahman, Sünya, Siva, 
etc. 


Literally denoting the non-existence of 
something. In the present context, it is the 
denial of the authority of Vedas. 


the immanent and transcendental state of 
Consciousness. It is at par with the Lord or 
Nirguna Brahman. It is represented by the 
amatra (silence) at the end of 


The view that maximizing pleasure/happiness 
is the supreme goal of life. 


Ontological reduction of entire world into 
some form of Consciousness or Idea/Mind. 


the Ultimate end/ liberation of human 
beings. 


Literatlly denoting the non-existence of 
something. In the present context, it is the 
denial of the authority of Vedas. 


Denial of all though categories/ linguistic 
concepts. 


The five sheaths of human personality, as 
explained in Taittirtya and other Upanisads. 
They are, namely, annamaya, pranamaya, 
manomaya, vijñanamaya, and anandamaya 
ko$a. 


these are also called mukhya Upanisads, 
widely studied in  Vedànta philosophy. 


Shankaracharya wrote commentaries on 
them. Generally, they are ten in numbers, 
namely- Isa (ISUp), Yajurveda, Kena (KeUp), 
Samaveda, Katha (KaUp), Yajurveda, 
Prasna (PrUp) Atharvaveda, Mundaka 
(MuUp), Atharvaveda, Mandükya (MaUp), 
Atharvaveda, Taittirtya (TaiUp), Yajurveda, 
Aitareya, (AiUp), Rgveda, Chandogya 
(ChhUp), Samaveda, and Brhadaranyaka 
(BrUp), Yajurveda. 


Purusartha : Itmeans the virtues or duties of human beings. 
They are four- dharma (duty), artha (wealth), 
kama (pleasures), and Moksa (liberation). 


Realism : The belief in a real external world existing 
independent of human mind. 


Sarira Traya : The three bodies of human beings explained 
in Upanisads, namely, sthüla, suksma, and 
karana Sarira representing gross, subtle, and 
causal levels respectively. 


Teleology : Explanation of a thing based on telos, i.e., 
purpose or end. 


Transcendentalism : Belief in the existence and possibility of the 
experience of metaphysical realms. 


Vedanta : It represents the teaching based on 
prasthantraya, the three great sources (texts), 
namely, Upanisads, Bhagavad Gita, and 
Brahmasiitra. 
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48 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


l. 


In common parlance, āstika and nāstika would denote a theist and an atheist 
respectively. However, contrary to this, the terms āstika and nāstika have 
entirely differentconnotationinIndianphilosophicalcontext. Etymologically, 
it either denotes existence (asti) or non-existence (na-asti) of something. 
Here, the subject of the existence (the predicate) is the sanctity of the 
Vedas or Vedic knowledge. Hence, āstika means accepting the authority of 
Vedas while nāstika means denying or neutralizing the allegiance to Vedas. 
Furthermore, this division is based on a teleological explanation of human 
beings. Traditionally, there are six systems of āstika darśanas, viz., Nyāya, 
Vaiśeşika, Sankhya, Yoga, Mimarhsa, and Vedanta; and three systems of 
nastika Darsana, viz., Jainism, Buddhism, and Carvaka. 


Those who drift away from the Vedic system of knowledge are known as the 
followers of nastika Dar$ana. Within the nastika tradition, there is a subtle 
but important division. One group consists of Jainism and Buddhism who 
contend that the Enlightenment can be attained but there is no necessary 
condition of following the Vedas. Liberation from suffering is possible 
even without Vedas. They partially rejected Vedas and began a fresh start 
restricting their concerns purely to the pursuit of Truth and happiness. 
Accordingly, the Buddhist and Jainist ideals culminated in Nirvana and 
Kaivalya respectively. 


The other group of nästika Darsana consists of the exceptional case of 
Carvaka. They vehemently reject the authority of Vedas. They are also 
critical of Jainism and Buddhism. Carvakas have no leaning towards any 
metaphysical speculation. For them, there is no Moksa, Nirvana, or Kaivalya. 
Notwithstanding the impossibility of rebirth and the law of Karma, the sole 
aim of life is to maximize the human pleasures. For them, kama (pleasure) 
is the Parama Purusartha (the highest attainment). Ontologically Carvaka 
is a materialist philosophy denying the existence of God, soul, heavenly 
places, rituals, etc. Thus, we can see how despite coming from the same 
tradition of nastika Dar$ana, Carvaka is strikingly different from Jainism 
and Buddhism. 


Answers to Check Your Progress II 


l. 


All the schools of astika and nāstika dar$anas (except Carvaka) have 
developed a huge corpus of philosophical literature which can be divided 
into two major groups or approaches- Sūtra and Vyākhyā. Sūtra shailee is 
the way of aphorisms. Sutras are short, condensed, and cryptic statements 
of Truth. All the darsanas have one or few Sūtra style text/s propounded or 
compiled by their respective founders. Being cryptic in nature they are open 
to diverse interpretation and explanation. The second style of literature is 
called vyakhya śailī, i.e., the way of exegesis. It consists of the explanatory 


commentaries on the Sūtra literature. Technically these commentaries are 
called bhasya, tika, tatparya tika, etc. Together, they all constitute a huge 
corpus of Indian philosophical literature. They all exhibit the diversity, 
profundity, and subtle analysis of philosophical concepts of all the Indian 
intellectual spheres. 


. The term Upanisad is derived from the three Sanskrit root words- ‘upa’, 
‘ni’, and ‘sad’, which literally means ‘to sit near’. In an Upanishadic setting, 
a disciple (Sisya) sits near his master (guru). This symbolizes respect for the 
teacher. Through this setting the darkness of ignorance is dispelled away 
just by the light of Knowledge of the great statements about Atman and 
Brahman. /s$avasya Upanisad also serves the same purpose. The teachings 
based on Upanisads (also along with Bhagavad Gita and Brahmasütra) is 
also called Vedanta. It is best encapsulated in Mahavakyas which denote the 
oneness of the Self, the world, and the Lord. 
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Block Introduction 


The Upanisads are Hindu scriptures that constitute the core teachings of Vedanta. 
The term upanishad literally means "sitting down near" and implies studying 
with a spiritual teacher. This block provides an introduction to the philosophy 
of the Upanisads, and also delves into one of their core teachings which is the 
attainment of Moksa. This block discusses three extremely important Upanisads 
— the Prasna Upanisad, the Mändükya Upanisad and the Mundaka Upanisad. 
All Upanisads are parts of a Veda and are not independent books. An Upanisadic 
teaching is often presented in the context of a particular Vedic hymn or ritual. In 
the Vedanta traditions, the Upanisads are referred to as the Sruti prasthäna i.e. 
the revealed scripture from which knowledge of Brahman is obtained. 


Unit 5 is on “Introduction to the Philosophy of Upanisads". In this unit you will 
understand the general tenor of the Upanisads. You are expected to recognize 
the difference between the Vedas and the Upanisads not only in content but 
also in spirit. This unit shall also help you to observe the various philosophical 
and cosmological issues which have found a place in the Upanisads. Through 
this unit you shall understand that Upanishadic philosophy is not merely an 
intellectual endeavour, but is also a guiding factor of human life. 


Unit 6 is on “Different Approaches to Moksa”. In this unit you shall understand 
how the concept of Moksa frames the ethical basis for all Upanishadic philosophy. 
Almost all schools in Indian philosophy are teleological in nature, which 
means that they are oriented towards some goal. The teleology of Upanishadic 
philosophy is oriented towards Moksa or liberation. The goal of liberation helps 
us understand that life is ultimately a chain of births and deaths and one requires 
moving beyond it. Thus, the concept of Karma becomes important. Alongside 
the study of the ways of achieving Moksa which are primarily through jñana 
(knowledge), karma (action), bhakti (devotion) and raja yoga. 


Unit 7 “Prasna Upanisad" is the teachings from the Prasna Upanisad and has 
evolved from the Atharva Veda. As the name Pra$na implies, this Upanisad is 
an Upanisad of questions. There are six chapters within the Upanisad, which 
comprises the questions asked by a group of six inquiring students on the various 
aspects of reality. The questions that they asked are related to the: origin of the 
created beings; the constituents of the human personality; the origin and the 
nature of the Prana; the psychological aspects of the human personality; the 
result of meditation on the word AUM; the metaphysical principle in humans. 


Unit 8 is the “Mundaka Upanisad,” it deals with the distinction between para 
Vidya (higher knowledge) and apara Vidya (lower knowledge). The term 
“Mundaka” means shaven head: the teaching of the Upanisad shaves (liberates) 
a student from ignorance. The Upanisad has three chapters, each being divided 
into two sections. Mundaka Upanisad contains about sixty verses. The first 
chapter deals with the greatness of the teaching and the tradition of the teaching 
in the first section. And the second section elaborates on the apara Vidya, lower 
knowledge of the ritual, mundane and secular activities. The second chapter 
is concerned about establishing Brahman as the cause of the universe. The 
third chapter speaks of ways and means of attaining the self knowledge and the 
benefit of such knowledge for liberation. 


Unit 9 is the “Mandiikya Upanisad," the main teaching of this Upanisad is 
that consciousness present in us is one and the same in all circumstances. 
The different states of consciousness are experienced in the states of waking, 
dreaming, deep sleep and illumined consciousness. The aspect that is common 
to these states is that of the Self. The reflective analysis of the mystical syllable 
“aum” which stands as a symbol of religious and philosophical significance— 
is one of the most remarkable aspects of this Upanisad. 


UNIT5 INTRODUCTION TO THE PHILOSOPHY 
OF UPANISADS" 

Structure 

5.0 | Objectives 

34 Introduction 

5.2 Scope of the subject 

5:3 Meaning of the Upanisads 

5.4 Philosophical methods in Upanisads 

55 Central Ideas of Upanisads 

5.6 Atman and Brahman 

5.7 Moksa 

5.8 Let us sum up 

5.9 | Key Words 

5.10 Further readings and references 


5.11 Answers to check your progress 


5.0 OBJECTIVES 


This unit presents an overarching view of the Upanisads. It outlines the central 
Upanishadic (Aupanisadik) concepts and foregrounds their philosophical 
significance. Learner will able to understand after reading this unit, 


e Purpose of Upanishadic Tradition, 


e Various philosophical methods employed in the Upanisads to establish 
upanishadic philosophical thesis. 


e Concept of Atmàn, Brahman and Moksa. 


5.1 INTRODUCTION 


The Upanisads are a collection of texts philosophical in nature, written around 
900-300 BCE, a period when Indian society started questioning the traditional 
Vedic ritualistic order. These texts are marked by an inward turn, a decisive 
shift in understanding the religious life not in terms of rites and sacrifices but 
fundamentally as a spiritual quest. 


The Upanisads are considered to bea part of the Vedic literature which comprises 
Rig (Rk), Sama, Yajur (Yajuh) and Atharvaveda. Each of these Vedas in turn has 
a Samhita, a Brähmana and a Sutra. The Brähmana is then further divided 
by the exponents of Vedanta into three orders. Their contents are part closely 
connected with one another, viz. - Vidhi, Arthavada, and Vedanta or Upanisads. 
The Upanisads thus belong to the Vedic corpus. Since they occur in the end as 
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the concluding portion of the Vedas (Vedasya antah), they are called Vedanta. 
They are not only the concluding portion, but also the consummation of the 
Vedas, and so they are also called * Veda-siras ', the crown of the Veda. According 
to philosopher S. Radhakrishnan, Indian tradition mentions one hundred and 
eight Upanisads based on a list enumerated in the Muktika Upanisad, of which 
the 108th is Muktika itself. Sukumar Azhikode states that more than 200 
Upanisads have been traced and gives a reference about 1180 Upanisads, but 
states that most of the later Upanisads are imitations. Although there are over 
200 Upanisads, only 14 are considered to be the most important. They are: /sa, 
Kena, Katha, Prasna, Mundaka, Mandikya, Taittiriya, Aitareya, Chändogya, 
Brhadäranyaka, Svetasvatara, Kausitaki, Mahänäräyana and the Maitri. These 
texts provide the basic source for all major philosophical themes in Indian 
thought. In general they remain neutral among competing interpretations and 
they attempt to integrate most of the opposing views regarding philosophical 
and spiritual matters. The Upanisads form a part of ‘Sruti’ literature. Sruti means 
‘heard’. Thus it can be said that the Upanisads were not written by humans but 
were revealed to the seers (by gods). None of the Upanisads are identified with 
any particular author. Each Upanisad is traditionally associated with one Veda 
or the other. For example, Aitareya upanisad belongs to Rig Veda, Taittiriaya to 
Yajur Veda, Chandogya to Sama Veda and Prasna to Atharva Veda. 


5.2 SCOPE OF THE SUBJECT 


The whole Indian tradition from the Rg vedic period to the recent philosophical 
tradition represents one significant fact about the Upanishadic literature; that 
Upanisads are product of highest human intellect or thinking in the field of 
philosophical speculation. Its uniqueness lies in its holistic approach to the 
problem of Ultimate Reality or understanding nature as well as the practical 
solution to the age old problem of sorrow and suffering. The present day 
relevance, encompassing all aspects of human development whether it is 
scientific or spiritual, has shown its universality of ideas. 


Upanisads represent teachings of the sages who experienced the Reality or 
Truth, i.e. became Reality itself (Brahma vid brahmaiva bhavati- the knower 
of Brahman becomes Brahman. The purpose of the Upanisads is not mere 
intellectual satisfaction, but a practical solution to the ultimate problems of life. 
It seems that the concept of liberation, the fourth purusärtha or the ultimate 
goal of life, has been established in its fullest form in the Upanisadic thought. 
Consequently, Upanisads move one step ahead from the dharma, artha, kama 
of the Vedic goals of life. In fact, Upanisads bring the concept of Moksa as the 
supreme purpose of all inquiries of life. Since, all phenomena are transient in 
nature, worldly life ultimately leads to suffering and cycle to rebirth. Therefore, 
human beings are always in search of a way to end suffering completely and to 
reach a state of immortality. This, according to the Upanisads, can be achieved 
when we know the true nature of our Self (Atmdn). This theoretical aspect of the 
teachings of the Upanisads deals with the following three issues- 


1. The Self or essence of human- Atman 
2. The Self or essence of the world- Brahman 


3. The relation between Atman and Brahman 


However, in Indian tradition, theory and practice go hand in hand. People do not Introduction to 
do philosophy, rather live in philosophy. Raman Maharsi, Swami Dayananda, the Philosophy of 
Swami Vivekananda, Gandhi, etc. are such people who realized the truth and Upanisads 
showed the true meaning and purpose of human life to the society. This practical 

side is the realization of the highest truth to fulfil the highest purpose of life 

and Upanisads present the most practical philosophy of self-realization. As per 

Upanisadic philosophy, there is the pure-consciousness as the ultimate essence 

of human being which is called as Atmdn and it is identical with the essence 

of the world which is called as Brahman. In the practical realization of this 

truth, one needs to go through a proper methodological as well as experiential 

approach, which can be framed within a formal epistemological study and it can 

be said as epistemology of self-realization. 


Check Your Progress I 


Note: a) Usethe space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


Write a short note on the historical background of the Upanisads. 


5.3 MEANING OF THE UPANISADS 


There is a great diversity concerning the meaning of the word “Upanisad”. 
The word Upanisad has been put forward by German Indologist Paul Deussen. 
Upanisad occurs with three distinct meanings- 


(1) Sacred word, 


(2) Sacred Text, 
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(3) Sacred Import. 


The word *Upanisad" is derived by adding upa (near) and ni (with certainty) 
as prefix and as a suffix to the root, sad (to sit) meaning to split up (destroy), go 
(reach, attain), or loosen. Therefore, word Upanisad is denoted as the knowledge 
of the knowable entity presented in the book that is going to be explained. 
The Upanisad itself was understood in terms of ‘knowledge’ by virtue of its 
association with the significance. This means that sitting down a disciple near 
his/her teacher in a devoted manner is not just a matter of physical posture but 
is essentially about receiving instructions about the highest reality that loosens 
all doubts and destroys all ignorance of the disciple. In fact, the seekers of 
emancipation, who have detached themselves from the worldly objects and 
desires and who can contemplate on this knowledge with stability and firmness, 
attain this knowledge. 


As discussed earlier, there are four Vedas and each Veda has four sections- 
Samhita, Brahmana, Aranyaka and Upanisads. While Samhita contains hymns 
praising gods and goddesses, the Brahmanas deal with the sacrificial rites. The 
Aranyaka exposition consists of the meditative practices. The Upanisads are 
philosophical treatises discussing the fundamental problem of existence and its 
purpose and the nature of reality. The transition from the Samhita to Upanisads 
is comparable to the change from the mystifying twilight to the bright and 
brilliant sunlight of the day. What is implicit or suggested in the hymns becomes 
explicit through in-depth rigorous exploration in the philosophical tracts. For 
example, the Great- person of Purusa-Sukta with thousands of heads, eyes, and 
feet can be read as an all-pervading conscious principle which is in some way 
witness to everything. 


All the Upanisadic teachings revolve around the self or Atman. The term 
*Atman" or “Self” used in the Upanisads means both the universal self or 
Brahman and the individual self or Atman. There is one absolute reality that is 
Brahman and all the other individuals in this world are a reflection of the one 
supreme Brahman. Individuals resolve themselves in the universal absolute so 
long as the world of manifestation is functioning. There is no mixing up of 
the fruits of action, as the different individual selves are kept distinct by their 
association with the intellect, the senses, and the ego. The soul represents an 
idea of the divine mind, and the different souls are the members of the supreme. 
The soul draws its idea of perfection from the divine creator who has given its 
existence. There is no reference of any object to the consciousness and bliss of 
the self. JivAtman or the individual self means the infinite self, conditioned by 
the body, the senses, and the mind. 


5.4 PHILOSOPHICAL METHODS IN UPANISADS 


Upanisads are marked by a dialogical method. Each of the concepts it 
analyzes is framed within a dialogue characterized by questions and answers, 
narratives and episodes, similes, metaphors, illustrations, and so on. As stated 
in the following lines there are several dialogues. The dialogue between father 
Uddälaka and son Svetaketu in Chandogya Upanisad, the dialogue between 
Satyakama and his mother Jabala in Chaandogya, PRäjapati and his sons in 
Brhadaranyaka, Yama and Naciketa in Katha, Narada and Sanatkumara in 
Chandogya Upanisad are some of the classical examples of how the dialogical 


method is used in developing philosophical concepts. A dialogue is a process 
of conversation, argumentation, and mutual supplementation of ideas between 
two individuals. The method demands that the opponent should be allowed to 
speak and express his view regarding the same subject matter. Thus a dialogue 
is possible only when both the speakers 


(a) Speak and Listen to each other 

(b) Aim at truth, 

(c) Understand each other’s language 

(d) Understand each other’s way of thinking and 

(e) Do not live in two worlds whose contents totally differ. 


Thus the process of dialogue proceeds with both disagreement and consensus. 
Dialogue comes to an end if there is either complete agreement or total 
disagreement. Again, dialogical methods can be seen in two ways - first, as 
a mode of argumentation to bring out contradiction in the views of the other 
party. Secondly, it resolves, dissolves or sublates the contradictions at a higher 
level. For example in the dialogue between Uddalaka and Nachiketa, we find 
that it begins with the empirical experiences, the vyavaharika satta. In order 
to resolve contradictions at the vyavaharika level, we go to the paramarthika 
level. In short, there is always a need to overcome and sublate the contradiction 
either in terms of higher ideas or by recognizing the superiority of the leading 
philosopher. The other method is story. A story makes us understand the concepts 
very clearly and the purpose of the story is to convey the moral implications of 
that concept. There is a famous story of Gods and demons narrated in Chandogya 
Upanisad. 


Check Your Progress II 


Note: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


How many sections do the Vedas have? What are they? Explain each 
of them. 
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5.5 CENTRAL IDEAS OF UPANISADS 


The Upanisads contain discussions on the genesis of the world, the ontology 
of the self and the body, the spirit and matter, the meaning of true knowledge, 
the character of the world, bondage and liberation, and so on. While some of 
the verses are in the form of Mantras or chants, the Upanisads also include 
anecdotes, dialogues between teacher and pupil, between father and son, 
between supernatural characters and human beings and between animals and 
human beings. Most of the dialogues are centred on the distinction between the 
real and unreal, sacred and profane, the true and the false. 


Even though the Upanisads do not offer a single comprehensive system of 
thought, they do develop some basic general principles. Some ofthese principles 
are samsara, karma, dharma and Moksa. These principles form a metaphysical 
scheme that was shared with varying adjustments made by most Indian religions 
and philosophers. The concept of samsära is reincarnation, the idea that after 
we die our soul will be reborn again in another body; perhaps in an animal, 
perhaps as a human, perhaps as a god, but always in a regular cycle of deaths 
and resurrections. Another concept is Karma, which literally means “action,” 
the idea that all actions have consequences, good or bad. Karma determines 
the conditions of the next life, just as our life is conditioned by our previous 
Karma. There is no judgment or forgiveness, simply an impersonal, natural and 
eternal law operating in the universe. Those who do good will be reborn in better 
conditions while those who are evil will be reborn in worse conditions. Dharma 
means “right behaviour" or “duty”, the idea that we all have a social obligation 
which is to be fulfilled. Each member of a specific caste has a particular set 
of responsibilities, a dharma. For example, among the Ksatriyas (the warrior 
caste), it was considered a sin to die in bed; dying in the battlefield was the 
highest honor they could aim for. In other words, dharma encouraged people of 
different social groups to perform their duties the best they could. Moksa means 
"liberation" or emancipation. The eternal cycle of deaths and resurrection can 
be seen as a pointless repetition with no ultimate goal attached to it. Seeking 
permanent peace or freedom from suffering seems impossible, for eventually 
we will be reborn in worse circumstances. Moksa is the liberation from this 
never-ending cycle of reincarnation, a way to escape this repetition. 


Upanisads discuss Ultimate Reality as an object of inquiry and the process 
through which it can be realized. When we go through the Upanisads, we get a 
division of the entire knowledge domain into two as pard and apard where para 
vidya is the knowledge of the Ultimate Reality and apara vidya is the knowledge 
of this phenomenal world. This same distinction is seen in the Kathaopanishad 
as sreyas and preyas in a different manner and also as vidyd and avidya. 
Svetasvatara Upanisad, making the distinction of vidya and avidya, says that 
vidya is that which is amrta and avidya is that which is ksara or impermanent. 
This division of knowledge is related to the doctrine of accepting the distinction 
of realities of experience as higher and lower where para is related to the higher 
and aparä is related to the lower. The two levels, in which these two kinds 
of wisdom of knowledge reside and in which the explanations take place, are 
called paramarthika “the absolutely real level” and vyavaharika “the practical 
level." In this way, we get two layers of reality as transcendental and empirical 
so to say as Brahman and the phenomenal world. 


5.66 ATMAN AND BRAHMAN 


What is the true nature of existence and more particularly what is the true nature 
of our own being has been given intensive treatment in Upanisads. The same 
reality is called from the objective side as ‘Brahman’ and from the subjective 
side as ‘Atman’. What is Atman? It is the subject, which persists throughout 
the changes, the common factor in the states of waking, dream, sleep, death, 
rebirth, and final deliverance. The Upanisads tell us that the core of our own 
being is not the body, or the mind, but Atman or self. Atman is the core of all 
creatures, their innermost essence. It can only be perceived by direct experience 
through meditation. It is when we are at the deepest level of our existence. 
Upanisads present Atman as an ontological being, an epistemological subject, 
a moral being, a psychological being and so on. The term “Atman” used in 
the Upanisads means both the universal self or Brahman and the individual 
self. An individual self is described as a combination of five layers. The first 
one is annamaya kosa or the food layer. This represents our physical body. 
Pranamaya kosa is the second layer, which signifies the sheath of vital energy. 
Vital energy finds its grossest expression in our breath. The third layer is the 
manomaya kosa signifying our mind. It acts as the source of our will, emotions, 
and imaginations. The fourth layer is the vijianamaya koşa which is the seat of 
our intelligence. And the last ontological layer is anandamaya kosa representing 
the blissful aspect of being or existence. All these put together form the structure 
of the self. 


There is one absolute reality that is Brahman and all the other individuals in 
this world are a reflection of the one supreme Brahman. Individuals resolve 
themselves in the universal absolute so long as the world of manifestation 
is functioning. There is no mixing up of the fruits of action, as the different 
individual selves are kept distinct by their association with the intellect, the 
senses, and the ego. The soul represents an idea of the divine mind, and the 
different souls are the members of the supreme. The soul draws its idea of 
perfection from the divine creator who has given its existence. There is no 
reference of any object to the consciousness and bliss of the self. Jivatman or 
the individual self means the infinite self, conditioned by the body, the senses 
and the mind. Upanisads admits that the self is one but it is manifested in many 
forms of individual self. In the Svetasvatara Upanisad, it is said “the illimitable 
Brahman is derived from this limitative counterfeit, its limitations through which 
it manifests as God, and man and animal and plant and so forth. It is through this 
union from before all time with this inexplicable illusion, that the one and only 
self is present in every creature, as one and the same ether is present in many 
water jars, as one and the same Sun is mirrored on countless sheets of water. It 
is through this union that the one and only one self permeates and animates the 
world." There is one absolute reality that is Brahman and all other individuals 
in this world are reflections of the one supreme Brahman. Brahman is the one 
underlying substance of the universe, the unchanging “Absolute Being,” the 
intangible essence of the entire existence. The undying and unchanging seed 
creates and sustains everything. It is beyond all description and intellectual 
understanding. Individuals resolve themselves in the universal absolute so long 
as the world of manifestation is functioning. There is no mixing up of the fruits 
of action, as the different individual selves are kept distinct by their association 
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with the intellect, the senses and the ego. The soul represents an idea of the 
divine mind, and the different souls are the members of the supreme. They 
describe the plurality of individual self. The self is said to be free from all 
contact and thus proves it to have Brahman for itself. 


One of the great insights of the Upanisads is that Atman and Brahman are made 
of the same substance. When a person achieves Moksa or liberation, Atman 
returns to Brahman, to the source, like a drop of water returning to the ocean. 
The Upanisads claim that it is an illusion that we are all separate: with this 
realization we can be freed from ego, from reincarnation and from the suffering 
we experience during our existence. Moksa, in a sense, means to be reabsorbed 
into Brahman, into the great World Soul. It is said that this great unborn self, 
undecaying, undying, immortal fearless is indeed Brahman. Thus the relation 
between self, body and senses is given by the same Upanisad. Nature and 
relation between Atman and Brahman can be expounded on the basis of five 
Mahavakyas. 


1. Prajnam Brahma “Consciousness is Brahman” (Aitareya Upanisad). 
2. Aham Brahmäsmi “I am Brahman” (Brhdaralnyaka Upanisad). 

3 Tat Tvam asi “That thou art" (Chandogya Upanisad). 
4 


. Ayam Atma Brahma “This Atman is Brahman” (Chdndogya Upanisad, 
Taittirtya Upanisad, Brahadarnyaka Upanisad). 


5. Sarvam Khalu idam Brahma “Everything is Brahman” (Chändogya 
Upanisad). 


Check Your Progress III 


Note: a) Use the space provided for your answer. 
b) Check your answers with those provided at the end of the unit 


1. | What are the important principles of Upanisads? 


2. What are the two divisions of knowledge in Upanisads? 


3. | What is the intensive treatment of the Upanisads? 


57 MOKSA 


Moksa, has been discussed most extensively in the major Upanisads. Moksa 
comes from the root ‘muc’ meaning ‘let loose or let go’. Thus Moksa stands 
for release. This is release from the cycle of birth and death and a consequent 
cessation of the concomitant suffering. This can probably be treated as the most 
important since liberation of the individual from the cycle of rebirth, according 
to Upanisads, is the ultimate purpose of existence. There are various passages 
in Upanisads describing the nature of Moksa and that of the liberated soul or the 
liberated individual. According to many passages, this liberation comes through 
the true knowledge of the self. Therefore, Atman is the highest object of desire 
and love. The Brhadäranyaka Upanisad reads as- “The self is dearer than a son, 
is dearer than wealth, is dearer than everything else and is innermost. If one 
were to say to a person who speaks of anything other than the self as dearer, he 
will lose what he holds dear, he would very likely do so. One should meditate 
on self alone as dear. He who meditates on self alone as dear, what he holds 
dear, verily, will not perish.” This implies that whoever holds anything other 
than liberation as the final end will lose him in the whirlpool of the samsdara 
and one who aspires for liberation will not only lead a meaningful life but also 
enjoy the world. 


Again the Chandogya Upanisad reads - “As here on earth the world which 
is earned by work perishes, even so there the world which is earned by merit 
(derived from the performance of sacrifices) perishes. Those who depart, hence, 
without having found here the self and those real desires - for them in all worlds 
there is freedom.” Thus Upanisads maintain that self- knowledge is the only 
source of freedom in the true sense. Vedic rituals, which have been emphasised 
by Mimamsa School also does not lead to emancipation. Katha Upanisad puts 
it as - “If one is able to perceive (Him) before the body falls away (One would 
be free from misery); if not he becomes fit for the embodiment in the created 
worlds.” This verse can be understood as if a person comes to know the true 
nature of his/her self, no further rebirth takes place or in other words Moksa is 
attained. So the realization of the divinity within is the gateway to the cessation 
of suffering since existence itself is synonymous with pain in final analysis. 


How is Moksa achieved? There are many ways, according to the Upanisads, to 
attain Moksa: meditation, introspection, knowledge/realization- that behind all 
forms and veils the subjective and objective are one that we are all part of the 
Whole. The Upanisads agree on the idea that men are naturally ignorant about 
the ultimate identity between the individual self or Atman, the self within, and 
Brahman. One of the goals of meditation is to achieve this identification with 
Brahman, and abandon the ignorance that arises from the identification with 
the illusory or quasi-illusory nature of the sensory world. It is due to ignorance 
the self gets separated from the supreme self, the ocean and due to the limiting 
adjuncts - body, senses, mind, transformation, birth, death, name form, action, 
thought. But when these differences are destroyed, the self becomes non-dual, 
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there is only one great being, cause of everything. The elements of body, name, 
and form end in Brahman by means of knowledge of the truth. By attaining 
this identity there is no particular consciousness. When there is duality then 
one smells something, one sees something, one speaks something, one thinks 
something, one knows something; the consciousness in that case is marked by 
the subject pole and the object pole. When there is complete identity, when the 
duality and ignorance is destroyed by knowledge then all the means of seeing, 
hearing, and thinking is no more there. This is the state of complete unity or 
oneness and no duality. 


Mundaka Upanisad says “Brahmavid Brahmaiva bhavati’, which means 
he who knows that highest Brahman becomes Brahman. However, before 
entering the path of liberation one has to acquire the eligibility or competency. 
Kathoponishad says, “Everyone cannot be competent to study the sacred 
knowledge of the Supreme Self. He who has not refrained from doing sinful 
acts, who has not restrained his senses, who has no single-pointed mind, who 
has no tranquil mind, cannot have knowledge of the Brahman.” Knowledge 
consists in Sravana, i.e., listening about the nature of individual soul and the 
supreme self from the learned teachers, Manana, 1.e., reflecting on those truths 
and Nididhyasana, 1.e., intense meditation on the self. 


Check Your Progress IV 


Note: a) Usethe space provided for your answer 


b) Check your answers with those provided at the end of the unit 


What 1s the ultimate content of the Upanisads? 


5.8 LET US SUM UP 


Human nature is basically divine, but the problem is that he is not aware of his 
divinity. He is not aware that ego or empirical self is a part of the Brahman and 
it wants to go back to its original source. Brahman is all bliss full, all pervading 
and supreme consciousness. Therefore, ego is all the time after happiness and 
wants to be Supreme in all respects. But instead of looking for this experience, 
turning inward, in the self, man looks for this experience in the world outside. 
He looks for happiness in the worldly objects and wants to grow big in his 
society. But none of the external objects makes him perfectly happy. Thus all 
vices can be understood as a form of ignorance in Upanisads. When ignorance 
is removed man gains proper directions to put his efforts and gives up his vices. 
But even during his ignorance, he unconsciously looks for the supreme non- 
dual experience which will make him perfectly happy. 


Finally we may say that all the major Upanisads exhaust themselves in 
describing the true nature of the human being. Ordinarily we all believe that 
there is a self in us or it would rather be contradictory to say that I do not exit. 


Even materialists like Carvakas also have accepted the existence of the self; of 
course, as a by - product of matter. But we know ourselves to be very painful, 
limited and mortal beings. We look for happiness in the objects of the world 
outside. Every human being aimlessly wanders around seeking for happiness 
and satisfaction. We spend our entire life seeking for security and safety from 
all known and unknown dangers. 


Here comes the great contribution of the Upanisads in understanding and 
revealing the true nature of the Human being. The Upanisads maintain that 
Atman is Sat- Cit- Ananda; means it is the Existence - Knowledge — Bliss, 
Absolute. Thus all that human beings are looking for in the outer world actually 
lies within. The realization of the true nature of the human being makes one 
aware of his eternality and probably makes him feel the most secure. The 
lifelong wonder for happiness ends with this realization. Upanisads provide 
a blueprint to get rid of this painful existence. Knowledge of Brahman ends 
this painful existence. Thus this knowledge is supreme and its supremacy is 
revealed to us by the Upanisads. 


5.9 KEY WORDS 


Atman : Atman is a Sanskrit word that means inner 
self or soul. Atman is part of the universal 
Brahman, with which it can commune or even 
fuse. So fundamental was the Atman deemed 
to be identified with Brahman. 


Brahman : Brahman is a Vedic Sanskrit word, and it 
is conceptualized in Hinduism, states Paul 
Deussen, as the “creative principle which 
lies realized in the whole world”. Brahman 
is a key concept found in the Vedas, and 
it is extensively discussed in the early 
Upanisads. 


Moksa : Moksa, also called vimoksa, vimukti and 
mukti, is a term in Hinduism, Buddhism, 
Jainism which refers to various forms of 
emancipation, enlightenment, liberation, and 
release. Inits soteriologicaland eschatological 
senses, it refers to freedom from samsara, the 
cycle of death and rebirth. 
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5.11 Answers to Check your Progress 
Answers to check progress I 


1. The Upanisads are a collection of texts philosophical in nature written 
around 900-300 BCE, a period when Indian society started questioning 
the traditional Vedic ritualistic order. The Upanisads belong to the Vedic 
corpus. Since they occur in the end as the concluding portion of the Vedas 
(Vedasya antah), they are called Vedanta. They are not only the concluding 
portion, but also the consummation of the Vedas, and so they are also called 
‘Veda-siras’, the crown of the Veda. 


2. Upanishadic literature is the product of highest human intellect or thinking 
in the field of philosophical speculation. Its uniqueness lies in its holistic 
approach to the problem of Ultimate Reality or understanding nature as well 
as the practical solution to the age old problem of sorrow and suffering. The 
present day relevance, encompassing all aspects of human development 
whether it is scientific or spiritual, has shown its universality of ideas. 


Upanisads represent teachings of the sages who experienced the Reality 
or Truth, i.e. became Reality (Brahma vid brahmaiva bhavati- the knower 
of Brahman becomes Brahman. The purpose of the Upanisads is not mere 
intellectual satisfaction, but a practical solution to the ultimate problems 
of life and it seems that the concept of liberation, the fourth purusartha 
or the ultimate goal of life as determined in the Indian tradition, has been 
established in its fullest form in the Upanishadic thought. Moving one step 
ahead from the dharma, artha, kama of the Vedic goals of life; Upanisads 
bring the concept of Moksa as the supreme purpose of all inquiries of life. 


3. There are two aspects of Upanishadic teachings. One is the theoretical aspect 
and the other is the practical aspect. The theoretical aspect of the teachings 
of the Upanisads deals with the following three issues- 


1. The Self or essence of man- Atman 


2. The Self or essence of the world- Brahman 


3. The relation between Atman and Brahman 


Answers to check progress II 


T. 


Each Veda has four sections- Samhita, Brahmana, Aranyaka and Upanisads. 
While Samhita contains hymns praising gods and goddesses, the Brahmanas 
deal with the sacrificial rites. The Aranyaka exposition consists of the 
meditative practices. The Upanisads are philosophical treatises discussing 
the fundamental problem of existence and its purpose and the nature of 
reality. The transition from the Samhita to Upanisads is comparable to the 
change from the mystifying twilight to the bright and brilliant sunlight ofthe 
day. What is implicit or suggested in the hymns becomes explicit through 
in-depth rigorous exploration in the philosophical tracts. 


Upanisads are marked by a dialogical method. Each of the concepts it 
analyzes is framed within a dialogue characterized by questions and 
answers, narratives and episodes, similes, metaphors, illustrations, and so 
on. The dialogue between father Uddalaka and son Svetaketu in Chandogya 
Upanisad, the dialogue between Satyakama and his mother Jabala in 
Chaandogya, PRajapati and his sons in Brhadäranyaka, Yama and Naciketa 
in Katha, Narada and Sanatkumara in Chändogya Upanisad are some of 
the classical examples of how the dialogical method is used in developing 
philosophical concepts. Again, dialogical method can be seen in two ways - 
first, as a mode of argumentation to bring out contradiction in the views ofthe 
other party. Secondly, it resolves, dissolves or sublates the contradictions at a 
higher level. For example in the dialogue between Uddalaka and Nachiketa, 
we find that it begins with the empirical experiences, the vyavaharika 
sata. In order to resolve contradictions at the vyavaharika level, we go to 
the paramarthika level. In short, there is always a need to overcome and 
sublate the contradiction either in terms of higher ideas or by recognizing 
the superiority of the leading philosopher. The other method is story. A story 
makes us understand the concepts very clearly and the purpose of the story 
is to convey the moral implications of that concept. 


Answers to check progress III 


l. 


The Upanisads contain discussions on the genesis ofthe world, the ontology 
of the self and the body, the spirit and matter, the meaning of true knowledge, 
the character of the world, bondage and liberation, and so on. While some of 
the verses are in the form of Mantras or chants, the Upanisads also include 
anecdotes, dialogues between teacher and pupil, between father and son, 
between supernatural characters and human beings and between animals and 
human beings. Some of these principles are samsära, karma, dharma and 
Moksa. These principles form a metaphysical scheme that was shared with 
varying adjustments made by most Indian religions and philosophers. The 
concept of samsara is reincarnation, the idea that after we die our soul will 
be reborn again in another body; perhaps in an animal, perhaps as a human, 
perhaps as a god, but always in a regular cycle of deaths and resurrections. 


Another concept is Karma, which literally means “action,” the idea that all 
actions have consequences, good or bad. Karma determines the conditions 
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of the next life, just as our life is conditioned by our previous Karma. There 
is no judgment or forgiveness, simply an impersonal, natural and eternal 
law operating in the universe. Those who do good will be reborn in better 
conditions while those who are evil will be reborn in worse conditions. 
Dharma means “right behaviour" or “duty”, the idea that we all have a 
social obligation which is to be fulfilled. Each member of a specific caste 
has a particular set of responsibilities, a dharma. For example, among the 
Kshatriyas (the warrior caste), it was considered a sin to die in bed; dying 
in the battlefield was the highest honor they could aim for. In other words, 
dharma encouraged people of different social groups to perform their duties 
the best they could. Moksa means “liberation” or emancipation. The eternal 
cycle of deaths and resurrection can be seen as a pointless repetition with 
no ultimate goal attached to it. Seeking permanent peace or freedom from 
suffering seems impossible, for eventually we will be reborn in worse 
circumstances. Moksa is the liberation from this never-ending cycle of 
reincarnation, a way to escape this repetition. 


This division of knowledge is related to the doctrine of accepting the 
distinction of realities of experience as higher and lower where para is 
related to the higher and apara is related to the lower. The two levels, in 
which these two kinds of wisdom of knowledge reside and in which the 
explanations take place, are called paramarthika “the absolutely real level" 
and vyavaharika “the practical level." 


An intensive treatment in Upanisads about understanding the true nature 
of our own being has been given an intensive treatment in Upanisads. The 
same reality is called from the objective side as ‘Brahman’ and from the 
subjective side as ‘Atman’. What is Atman? It is the subject, which persists 
throughout the changes, the common factor in the states of waking, dream, 
sleep, death, rebirth, and final deliverance. The Upanisads tell us that the 
core of our own being is not the body, or the mind, but Atman or self. Atman 
is the core of all creatures, their innermost essence. It can only be perceived 
by direct experience through meditation. It is when we are at the deepest 
level of our existence. Upanisads present Atman as an ontological being, 
an epistemological subject, a moral being, a psychological being and so 
on. The term *Atman" used in the Upanisads means both the universal self 
or Brahman and the individual self. There is one absolute reality that is 
Brahman and all the other individuals in this world are a reflection of the 
one supreme Brahman. Individuals resolve themselves in the universal 
absolute so long as the world of manifestation is functioning. There is no 
mixing up of the fruits of action, as the different individual selves are kept 
distinct by their association with the intellect, the senses, and the ego. The 
soul represents an idea of the divine mind, and the different souls are the 
members of the supreme. 


Jivatman or the individual self means the infinite self, conditioned by 
the body, the senses and the mind. Upanisads admits that the self is one 
but it is manifested in many forms of individual self. Brahman is the one 
underlying substance of the universe, the unchanging “Absolute Being,” the 
intangible essence of the entire existence. The undying and unchanging seed 
creates and sustains everything. It is beyond all description and intellectual 


understanding. Individuals resolve themselves in the universal absolute so 
long as the world of manifestation is functioning. One of the great insights of 
the Upanisads is that Atman and Brahman are made of the same substance. 
When a person achieves Moksa or liberation, Atman returns to Brahman, 
to the source, like a drop of water returning to the ocean. The Upanisads 
claim that it is an illusion that we are all separate: with this realization 
we can be freed from ego, from reincarnation and from the suffering we 
experience during our existence. Moksa, in a sense, means to be reabsorbed 
into Brahman, into the great World Soul. 


Answers to check progress IV 


I. 


The ultimate content of Upanisads is the realization of Mokşa. This is 
release from the cycle of birth and death and a consequent cessation of 
the concomitant suffering. This can probably be treated as the ultimate 
purpose of existence. There are various passages in Upanisads describing 
the nature of Moksa and that of the liberated soul or the liberated individual. 
According to many passages, this liberation comes through the true 
knowledge of the self. Therefore, Atman is the highest object of desire and 
love. There are many ways, according to the Upanisads, to attain Moksa: 
meditation, introspection, knowledge/realization- that behind all forms and 
veils the subjective and objective are one that we are all part of the Whole. 
The Upanisads agree on the idea that men are naturally ignorant about the 
ultimate identity between the individual self or Atman, the self within, and 
Brahman. One of the goals of meditation is to achieve this identification 
with Brahman, and abandon the ignorance that arises from the identification 
with the illusory or quasi-illusory nature of the sensory world. It is due to 
ignorance the self gets separated from the supreme self, the ocean and due 
to the limiting adjuncts - body, senses, mind, transformation, birth, death, 
name form, action, thought. 


But when these differences are destroyed, the self becomes non-dual, there 
is only one great being, cause of everything. The elements of body, name, 
and form end in Brahman by means of knowledge of the truth. By attaining 
this identity there is no particular consciousness. When there is duality 
then one smells something, one sees something, one speaks something, one 
thinks something, one knows something; the consciousness in that case is 
marked by the subject pole and the object pole. When there is complete 
identity, when the duality and ignorance is destroyed by knowledge then all 
the means of seeing, hearing, and thinking is no more there. This is the state 
of complete unity or oneness and no duality. 
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UNIT 6 DIFFERENT APPROACHES TO MOKSA" 


Structure 

6.0 Objectives 

6.1 Introduction 

62 An Overview 

6.3 Reflection on the Core Issues/Concepts 
6.4 Philosophical Response 

6.5 Let Us Sum Up 

6.6 | Key Words 

6.7 Further Readings and References 


6.8 | Answers to Check Your Progress 


6.0 OBJECTIVES 


In this Unit, you are expected to know the essential concepts regarding Moksa 
and different approaches to it, such as: 


e The meaning of the term ‘Moksa’ and its place in Indian Philosophy 
e The teleological basis of Moksa in Indian Philosophy 

e The Law of Karma and Rebirth 

e Different views of Indian philosophical schools on Moksa 

e The traditional ways of Moksa- Jnana, Karma, Bhakti, and Raja Yoga 
e Moksa as the ethical basis of Indian Thought. 


e Samanvaya yoga 


6.1 INTRODUCTION 


Indian philosophical tradition consists of two parallel streams, Vedic and 
non-Vedic, also known as astikas and nastikas system respectively. Although 
they disagree on many metaphysical, epistemological, and ethical issues, yet 
axiologically, all of them (except Carvaka) aim at some idea of emancipation, 
liberation, or freedom. We can call it Moksa- the Summum Bonum or the Ultimate 
Good of human life as the final Purusartha (the duties of human). 


Etymologically, Moksa comes from the Sanskrit root *much' which means 
‘to set free’. It appears in Upanisads in the form of *mucyate' or ‘vimuktaye’. 
Freedom here can be understood in at least three different ways, which are 
complementary and supplementary to each other. Aesthetically, Moksa 
means freedom from suffering (dukha); epistemologically, it is freedom from 
transcendental ignorance (avidyä); and in the eschatological sense, it denotes 
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freedom from the cycle of the law of Karma and rebirth. In Indian philosophical 
parlance, there are other concepts also for Moksa (albeit slight variations) such 
as vimukti (sadeha and videha), mukti, apavarga, nihsreyasa, parama gati, 
brahmanubhava, nirvana, arhatva, etc. Various philosophical schools have 
interpreted them differently and assigned various approaches to it. In this unit, 
our aim is to understand these interpretations and various approaches to Moksa 
along with its philosophical presuppositions. 


6.2 AN OVERVIEW 


Indian philosophy has a soteriological basis. Each individual is impelled for 
actions with a purpose. Even fools do not engage in any action without any 
purpose. Hence, be it noble, ignoble, or even God, they all have some teleological 
aim. That ultimate aim is sukha or ananda. Negatively, it denotes cessation 
of suffering. Now, Carvakas held that only sukha is possible, i.e., transient 
pleasure and often mixed with pain. There is no possibility of everlasting 
pleasure or cessation of suffering until one is alive. However, other schools 
conceived this possibility. Brahmanic thought declared it to be Moksa where 
there is realization of Brahman. Brahman itself is of the nature of sat chit and 
ananda, i.e, everlasting conscious bliss. Whereas Buddhist thought considers 
the Ultimate state to be as devoid of all suffering and ignorance. They termed 
this teleological goal as Nirvana. 


Again, we can observe that Indian philosophical schools have a positive 
approach towards life. They might begin with pessimism, yet they ultimately 
end with a beatific ideal like Moksa. Even Carvaka, the Indian materialist 
school, aims at deriving more and more pleasure out of life and that itself 
(kama) is Moksa (the final aim) for them. However, they postulate no rebirth; 
hence they present an egoistic or individualistic hedonism- the view that aims 
at maximizing individual pleasures. Some Philosophical schools think that this 
kind of approach leaves morality in danger; hence, other Indian philosophical 
schools considered Moksa not as individual centric hedonism but as ultimate 
state or blissful experience, where there is a room for the law of Karma and 
subsequent morality. Nevertheless, Moksa enjoys the status of the final goal 
of human life, i.e., it serves as the teleological foundation of Indian ethics and 
philosophy. This teleology (1.e., final aim) of Moksa is universally acknowledged 
in Indian philosophy (except Carvaka) either positively where there is presence 
of infinite bliss or negatively, the cessation of all suffering. Hence, spiritual 
teleology and blissful experience is the foundation of the concept of Moksa. 


Another key presupposition of the concept of Moksa is the Law of Karma. 
Again, in an eschatological sense, Moksa means liberation from the cycle of 
rebirth and the law of Karma. It signifies total shredding of karmic impressions 
on an individual self. Further, the law of Karma, in a nutshell, implies the 
law of causation in the sphere of human conduct or morality. Good actions 
produce good results; and bad ones produce evil results. The Karmas are of 
three types- 


1. Safichita Karma- Actions which are stored and yet not fructified. 


2. Prarabdha Karma- Past actions which have started giving their fruits. 
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3. Sañchiyamana Karma- Present actions which will have their fruits either i 
mmediately or in future. 


These Karmas may produce ephemeral pleasures. But they are often mixe 
with pain and suffering. Again, there are three kinds of sufferings- 


1. Adhyatmika — physical and mental suffering generated by oneself. 
2. Adhibhautika — suffering given by other living beings. 


3. Adhidaivika — suffering given by natural forces, such as during an 
earthquake. 


An individual is caught up in the chain of Karmas and rebirth and thus suffers 
extensively. All the schools of Indian philosophy, both ästikass and nastikas, 
except Carvaka, unanimously agreed on the idea of Law of Karma and rebirth 
as the source of human suffering and Moksa as the antidote to this suffering. 


Check Your Progress I 


Note:a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 


What is Moksa? 


6.3 Reflections on the Core Issues/Concepts 


Once we understand the teleological and blissful experiential basis of Moksa, the 
next important challenge a student of philosophy has to face is to comprehend 
the various interpretations of the concept of Moksa and its allied concepts 
given by Indian philosophical schools and then to frame a picture showing the 
major approaches to Moksa. In this section, we shall try to comprehend this 
core philosophical issue under the two broad headings- vedic and non-vedic 
approaches to define the concept of Moksa as follows- 


A) Vedic Approaches to define Moksa- 


Vedas, the eternal and divine source of Knowledge, come in four parts- Mantra, 
Brahman, Aranyaka, and Upanisads. Generally, it begins with naturalistic 


hymns of prayer and culminates in the philosophical speculation of Upanisads. 
The concept of Moksa is also scattered in entire Vedas, however, it acquired its 
philosophical basis in Upanisads only. Upanisads are full of abstract esoteric 
principles and beyond the comprehension of laymen. Therefore, there are six 
upangas (limbs) of Vedas in the form of six Darsanas or Indian philosophical 
schools. They claim to present the best possible synoptic view of Vedas in their 
different contexts. Yet, all of them point towards the Vedic ideal of Moksa. Let 
us understand their views as follows- 


Nyaya- Vaisesika 


Sage Gautama’s Nyäya Sütra, the main text of Nyaya Darsana, termed the ideal 
of Moksa as nihsreyasa and apavarga. The text claims in its first aphorism that 
the knowledge of sixteen categories (concepts) propounded by Nyaya can result 
in nihsreyasa. Hence, the philosophical ignorance is the cause of bondage. From 
ignorance comes bad Karma, which in turn results in pain and rebirth. The 
reverse of this order with the help of right knowledge (tattva Jnana) leads to 
apvarga. 


Sage Kanada's Vaisesika Sutra, the main text of Vaisesika Darsana, also accepts 
nihsreyasa as Moksa where there is a cessation of all suffering by virtue of right 
knowledge. Furthermore, Kanada situated nihsreyasa as the Purusartha under 
the scheme of abhdyudaya and nih$reyasa. He calls it dharma which is defined 
as- that which leads to abhyudaya and nihsreyasa. Abhyudaya is the material 
and social progress; and nihsreyasa is the spiritual growth or Moksa. Here two 
points require mention. First is regarding the right order- as the vedic contention 
is that without proper material and social uplift it is useless to think about 
Moksa. Second is regarding the limitation- as one must not completely engage 
in material welfare, which may involve immoral means. Immoral or excessive 
material wealth will not lead to nih$reyasa. Hence, both are complementary and 
supplementary to each other and they together constitute Dharma. 


2. Sankhya- Yoga 


Sankhya Sütra of Sage Kapila describes Moksa negatively as the permanent 
cessation of trividha dukha (Adhyatmika, Adhibhautika, Adhidaivika). Other 
means have the potential to reduce suffering temporarily. It is only Moksa 
which can guarantee permanent freedom from the three types of sufferings. 
Again, the root cause of bondage is ignorance. Here, ignorance is explained as 
misapprehension, not being able to separate consciousness (purusa) from the 
unconscious principle (prakriti) of the Universe. When Purusa is discriminated 
from Prakriti in its entirety, Moksa is attained. Therefore, it is also called 
Kaivalya (being alone). 


Yoga Sutra of Patafijali improves on the psychological aspect of attaining 
Moksa. Accordingly, it provides a method of training mind and body to 
attain tranquility and Kaivalya. Yoga describes five kinds of scattered mental 
states towards objects as citta vritti. When these vritti are controlled by the 
eightfold path of yoga, it leads to Samadhi or the supreme yoga. Hence, yoga 
is the cessation of mental modifications (citta vritti); and in its purified stages, 
Kaivalya is attained. 
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3. Mimamsa 


The Mimaàmsa School (founded by Maharisi Jaimini) did not recognize Moksa 
as an ultimate goal of life until the arrival of Kumaril. In fact, Mimamsa focused 
on the ritualistic aspects of Vedas (mainly Mantras and Brahmana). Jaimini 
Sütra stated that Vedic injunctions (yajña) are the hallmark of Dharma. Vedic 
rituals can guarantee the bliss of heavenly states which is regarded as Moksa. 


4. Vedanta 


The term Vedanta has at least three interrelated interpretations. First, it denotes 
the teachings of Upanisads which come at the end (anta) of Vedas, therefore 
Vedanta. Second, Upanisads contain the essence of Vedic teachings, hence 
Vedanta. Third, in the climax Upanisadic teachings, there is an end (anta) of 
knowing (vid) hence Vedanta. The concept of Moksa has been widely debated 
between two Vedantin namely; Sarnkara and Rämänuja. Following is the 
essence of their views- 


Samkara 


Sarnkara propounded the theory of Advaita (non-duality) which, in a nutshell, 
states Ultimate Truth to be subject-object less state where there is unity of Atman 
and Brahman. His motto was - Brahma satyam, jagat mithya, jivo bramaiva 
naparh, 1.e., Brahman is the only real Being; the world is unreal (ephemeral) as it 
passes constantly into becoming; and at the Ultimate level there is no distinction 
between jiva and Brahman. This realization of unreality of individual ego (j1va) 
and its complete merging in the Absolute Brahman is the realization of Moksa. 
This (mukti) can happen within the body (sadeha) or after death (videha). The 
realization is ultimately a product of mystical knowledge (Jana) where there 
is dissolution of the knower and the known. Hence, the state of Moksa is devoid 
of any empirical attribute and distinctions. Positively, there can be only Sat Cit 
Ananda i.e., a mystical eternal state of bliss. 

Ramanuja 

Ramanuja and other thinkers like Madhva and Vallabha opined that the reality 
of the world and the distinction of Brahman and jiva have to be accepted in 
some form otherwise the question of bondage and liberation becomes futile. 
Ramanuja, hence, propounded visistadvaita (qualified non-duality) and his 
conception of Moksa is eternal companionship with the Lord Vishnu- the 
saguna form of Brahman. The complete Nirguna Brahman is philosophically 
unimaginable. Although there are different stages in Moksa, yet jiva does not 
become identical with Brahman or Visnu. There essentially remains a gap 
between the two so that there is a possibility of eternal divine play. 


B) Non-Vedic Approachs to define Moksa- 


The concept of Moksa has also been explained greatly even by non-vedic 
(nastikas) schools of Indian philosophy. The view of Buddhism and Jainism 
can be synoptically presented as — 


1. Buddhism 


Buddhist philosophy can be encapsulated in the Four Noble Truths preached 


by Buddha as follows- 
i) Dukkha- There is suffering in the world. 
ii) Dukkha Samudaya- There is a cause of suffering. 


iii) Dukkha Nirodha Marga- There is a way for cessation of suffering (when the 
cause is removed). 


iv) Nirodha- There is a state devoid of all suffering- the state of Nirvana. 


Contrary to a general allegation of pessimism against Buddhism, we can 
see that though Buddhism begins with pessimism yet it ends with the hope 
of Nirvana. The state of Nirvana is negatively described as the cessation or 
extinction of all feelings. It is the complete dissolution of individual atma 
(nairatmyavada). Although, Buddha did not render any positive descriptions 
regarding Nirvana, as he remained silent; yet in the latter phases of Buddhism 
(especially in Vijñänavada) we find some positive descriptions also in terms of 
mystical Consciousness. 


2. Jainism 


The view of Jainism is that an individual atman remains in suffering because 
of karmic bonds. The soul's intrinsic nature of infinite bliss (ananta sukha) 
is veiled by wrong knowledge and wrong conduct. Hence, Moksa is the state 
where all the Karmas are destroyed and the soul shines in its pristine purity. The 
state is also called jinatva or arhatva. Jaina texts have mentioned three-fold path 
of liberation as follows- 


i) Samyaka Darsana- Right View 

ii) Samyaka Jnana- Right Knowledge 
iii) Samyaka Caritra- Right Conduct 
The Approaches to attain Moksa 


According to the scriptures, generally there are four ways/approaches to attain 
Moksa as follows- 


1. Karma Marga 


This is the path of right actions which unfolds the possibility of Moksa for any 
aspirant. Mimarhsakas were the staunch proponents of Karma marga based on 
the Vedic injunctions (yajña). Apart from Mimamsakas, the path of right action 
acquired great significance in Gita, Buddhist and Jainist thoughts also. For Gita, 
right action means action without desire of its fruits (NiskamaKarma). Desire 
for fruits leads a person to bondage. Renunciation of desire for fruits leads to 
eternal peace, the Moksa. Therefore, Gita asks a Karmayogin to be detached 
from the consequences of any performed action and ought to perform his/her 
duty for duty’s sake. 


2. Bhakti Marga 


It is the path of devotion. It projects the Ultimate Reality as a benevolent and 
merciful God and surrenders to that Absolute principle with utmost love that 
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can guarantee Moksa. Bhakti marga involves total surrender, selfless action, 
sense of service and worshipping God. Schools like Vaisnavism are the pioneer 
of Bhakti marga. 


3. Jnana Marga 


It is the path of Knowledge. Knowledge here means the mystical knowledge of 
the union of individual self and the Absolute Self (Aham Brahmasmi). Here, this 
particular knowledge becomes the instrumental cause of liberation. Sarhkara 
and Sankhya are the major proponents of Jidna Marga. 


4. Raja Yoga 


It is the path of meditation, where the mind with its various modifications or 
fluctuations are controlled and finally merged in the Absolute state of Samadhi. 
Yoga philosophy's astanga marga is a great compendium of the path of mediation. 
Apart from that we also find the immense importance of mediation for Moksa in 
Buddhism and Jainism. In the modern Indian era, it was reinterpreted by saints 
like Vivekananda and Ramana Maharsi. 


6.4 PHILOSOPHICAL RESPONSE 


Philosophical challenges and responses to the concept of Moksa can be 
comprehended in three different ways. The first is regarding the possibility of 
Moksa. The general human predicament is that of suffering and grief mixed 
with transient pleasures; and it ends in death. The moot question is — is there any 
possibility of immortality with the complete cessation of suffering or positively 
with abundance of bliss? In other words, is there any possibility of Moksa? The 
Carvakas’ response is that there is no possibility of Moksa. Permanent cessation 
of suffering or permanent presence of bliss is an illusion. On the other hand, 
non-Carvaka philosophers (vedic and non-vedic) both accepted the possibility 
of Moksa either negatively or positively. 


The second problem is regarding the various interpretations and nature of Moksa. 
Unanimously, it has been grounded in the law of Karma and liberation from the 
cycle of rebirth. However, schools differ regarding the nature of Moksa, the role 
of God and terminologies used for Moksa. 


Thirdly, it is a great challenge to comprehend the ways or approaches to attain 
Moksa. We have already noted the four general ways of approaching Moksa. 
Each of them emphasize on a particular aspect of human psychology. Yet, one 
is required to bring a synthesis of the various approaches. Such an approach 
can be termed as Samanvaya yoga which was advocated by Bhagavad Gita. 
Samanvaya Yoga emphasizes that right knowledge, right action, and right 
devotion- they all are vital along with mindfulness to attain Moksa. 


Check Your Progress II 
Note: a) Usethe space provided for your answer 
b) Check your answers with those provided at the end of the unit 


1. Summarize the various concepts of Moksa advocated in Vaidic 
Schools. 


65 LET US SUM UP 


To sum up, we can derive the following philosophical points from our discussion 
above of the concept and approaches to Moksa- 


l; 


The idea of Moksa has a teleological and hedonist basis- as a hedonistic 
teleology human psychology is aimed to maximize happiness and minimize 
pain. 


The moot question is — is there any possibility of Moksa i.e.permanent 
cessation of suffering or eternal presence of bliss? The response comes 
in two ways- Cärväka denies the possibility of Moksa and non-Carvakas 
accept the possibility of such a state of Moksa. 


There are many interpretations of the term Moksa along with shared 
terminologies such as mukti, vimukti, kaivalya, nirvana, arahatva, etc. 
However, all of them describe Moksa either positively or negatively. 


Finally, there are generally four ways or approaches of Moksa- Karma, 
Bhakti, Jnana, and Raja yoga. They all emphasize the vitality of various 
aspects (causes) of Moksa. Yet, many have considered all of them to be 
complementary and supplementary to each other, and hence present a 
synthesized approach to Moksa, i.e, Samanvaya Yoga. 


6.6 KEY WORDS 
Abhyudaya : The worldly upliftment. 


Astika : Believing in the authority of Vedas. 


Conversely, nastikas do not believe in the 
authority of Vedas. 


Avidya : The transcendental ignorance or the prime 


cause of bondage. 


Hedonism : The ethical view that aims at maximizing 
pleasure and minimizing pain. 
Moksa : The state of psychological, epistemological, 
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and eschatological freedom from sufferings, 
the metaphysical ignorance, and the cycle of 
Karma and rebirth. 


Nih$reyasa : The final Purusartha, i.e., Moksa 


Nirguna Brahman : It denotes attributeless or formless aspects of 
Ultimate Reality. It can be contrasted with the 
creative aspect of Brahman which is saguna 


Brahman. 

Purusartha : The four aims of human life- dharma, artha, 
kama, and 
Moksa. 

Sadeha Mukti : The state of Moksa within the body 
Conversely, Videha Mukti denotes Moksa 
after death. 

Teleology : The view that everything is driven by a final 
purpose. 

Vedanta : It represents the teaching based on 


prasthantrayi, the three great sources (texts), 
namely, Upanisads, Bhagvada Gita, and 
Brahmasutra. 
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6.8 ANSWERS TO CHECK YOUR PROGRESS 
Answers to Check Your Progress I 


1. The term Moksa is derived from the root word- ‘muc’ or ‘mucyate’ which 
means to set free or liberate. It appears first in Upanisads, e.g., sa vidya ya 
vimuktaye (knowledge is that which liberates). Epistemologically, it means 
freedom from ignorance; and eschatologically, it means the liberation from 
the cycle of birth and death and the law of Karma. In Indian philosophy, 
there are other similar terms denoting the state of Moksa such as mukti, 
vimukti, apvarga, nihsreyasa, nirvana, paramananda, etc. 


2. The concept of Moksa is grounded on teleology and the possibility of blissful 
experience or cessation of all kinds of pain. From the term teleology, we 
understand that everything is purpose (telos) driven. Further, one can ask 
what could be that one final purpose (final good)? The answers are given 
by Indian sages in terms of ‘happiness’ or ‘blissful experience’. The moot 
question regarding Moksa is that is there any possibility of attaining eternal 
happiness (ananada) ora permanent cessation of suffering? Indian philosophy 
philosophical schools (except Carvaka) have positively responded to this 
question and thus, we have different concepts and approaches to the ideal of 
Moksa. 


Answers to Check Your Progress II 


1. Vedic philosophical schools are known as astikas systems. They are six 
in number- Nydya, Vaisesika, Sankhya, Yoga, Mimamsd, and Vedanta. 
They all conceive of a state similar to Moksa. For Nyaya-Vaisheshika it is 
embedded as the fourth and final Purusartha (the goals of human life). For 
them, it depends on the right knowledge of certain metaphysical categories 
(padartha). For Sankhya, Moksa is the state of Kaivalya, i.e., the aloneness 
of Purusa (Consciousness) from Prakriti (non-consciosuness) elements 
of the Universe. The Yogic approach to Moksa is also centered on the 
realization of Purusa as Kaivalya, but it follows a rigorous training of mind 
and body control along with strict moral constraints. For Mtmarhsakas, 
Moksa is granted by Dharma, i.e., following the Vedic rituals. For them 
the attainment of Svarga through yajña should be the criterion of Dharma. 
For Vedanta philosophers like Sarnkara, the absolute realization of non- 
duality of Atman and Brahman is the state of Moksa. For theistic Vedantists, 
like Ramanujuna, devotion and selfless surrender to a Saguna Brahman 
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(personified God) is the key to attain Moksa. Further, for them, Moksa is 
not the absolute merging of jrva with Brahman. There always remains a gap 
making room for beatific sensations with the Divine. 


There are various approaches depicted by Indian philosophical schools. 
Generally, they can be classified in four categories. First is Karma marga, 
which says that right/moral actions play a crucial role in attaining Moksa. 
Further, Gita also advocated the selfless performance of duties (niskama 
Karma) to attain Moksa. Second is the Bhakti marga, which emphasizes 
the powerful role of divine grace (kripa) and help rendered by a personal 
God (e.g., Visnu or Krsna). This grace is attained when a bhakta completely 
surrenders (prapatti) to God. Thirdly, Jidana marga, emphasizes on the role 
of Knowledge as the key factor in attaining Moksa. It is ignorance which 
is the cause of bondage; hence the right antidote can be Knowledge only. 
Samkara and Sankhya were the major proponents of Jidna marga. Fourth 
is the path of mediation, i.e., Raja yoga. It was meticulously articulated 
in Yoga Sütra of Patafijali. It laid emphasis on the powers of a controlled 
mind (citta vritti). Yoga or Samadhi is defined as the cessation of mental 
modifications. In the higher stages of Samadhi, one can envision the state 
of Moksa. 


All these approaches shed light on some unique aspects of attainment of 
Moksa. Yet, various texts and scholars have attempted to synthesize these 
approaches. Bhagvad Gita is an excellent example of such a synthesis which 
beautifully depicts the role of Karma, Jana and Bhakti in any person's 
material and spiritual upliftment. This approach is called samanvaya yoga. 


UNIT 7 PRASNA UPANISAD' 


Structure 

7.0 Objectives 

Tal Introduction 

7.2 Prasna Upanisad: An Overview 

7.3 First Prasna: Source of All Being 

7.4 Second Prasna: Prana: Sustainer of Beings 
7.5 Third Praśna: Prāņa and Human Body 

7.6 Forth Praśna: Prāņa and States of Consciousness 
7.7 Fifth Pra$na: Meditation on AUM 

7.8 Sixth Pra$na: Existence of Purusa 

7.9 Let Us Sum Up 

7.10 Key Words 

7.11 Further Readings and References 


7.12 Answer to Check Your Progress 
7.0 OBJECTIVES 


e This unit presents an overarching view of the Prasna Upanisads. It outlines 
the central concepts of Prasna Upanisad and foregrounds their philosophical 
significance. Learner will be able to understand after reading this unit, 


e Cause of all beings as depicted in this Upanisad 
e Various states of Consciousness as depicted in this Upanisad 


e Nature of Purusa and the proof of existence of Purusa as depicted in this 
Upanisad. 


7.1 INTRODUCTION 


The Upanisads are mystical or spiritual contemplations of the Vedas, their 
putative end and essence, and thus known as Vedanta (“the end/culmination of 
the Vedas”). As a part of the Vedas, the Upanisads belong to $ruti or revealed 
literature. They are said to be immemorial (sanatana; timeless). They are 
“breathed out” by god or envisioned by the seers, when they are in a state of 
inspiration. He who inspires them is god. Truth is impersonal, Apaurusheya 
and eternal. Inspiration is a joint activity of which man’s contemplation and 
god’s revelation are two sides. The Upanisads are philosophical and theological 
mystical treaties forming the third division of Vedas.. 


The word Upanisad is derived from upa (near) ni (down) and sad (to sit), i.e. 
sitting down near. Groups of learners sit near the teacher to learn from him the 
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secret doctrines. Shri Sarnkarácárya derives the word upanisad as a substantive 
from the root sad, meaning, “to loosen”, “to reach" or “to destroy" with upa and 
ni as prefixes means that. If this derivation is accepted, Upanisad means Brahm 
knowledge by which ignorance is loosened or removed. The treatises that deal 
with Brahm- Vidya are called the Upanisads and so pass for the Vedanta. The 
different derivations together make out that they give us both spiritual vision 


and philosophical arguments. 


There are two aspects of Veda. The first is called Karma-kanda (rituals) which 
incorporates ceremonial prayers and sacrificial rites. Mantras and Brahmanas 
both represent ritual aspects of the Veda. The second is called JZana-kanda. 
It belongs to the knowledge aspect of Veda- the theosophical portion of vedic 
revelation and this 1s presented through the Upanisads. 


7.2 PRASNA UPANISAD: AN OVERVIEW 


Prasna Upanisad belongs to the Atharva Veda. It is probably of Pippalada 
$akha, one of the most important sakhas of that Veda. This Upanisad had 
derived its name from the six questions that were asked to the Risi Pippalada, 
by six learned Risis who approached Pippalada to learn more about the spiritual 
science or Brahma Vidya. Pippalada is mentioned in the Upanisad as the name 
of the principal teacher. There are six chapters in this Upanisad and each begins 
with a question. In fact, it would be appropriate to call this Upanisad as the 
Upanisad of six questions. The six Rishis aspiring to know the truth approached 
Pippalada, the great seer. The six were: Sukesha, Shaibya Satyakam, Gargya 
descending from Sun, Kaushalya son of Aswala, Bhargava of Vidarbha, and 
Kabandhi Katyayana. The questions that they asked are as follows: the first 
question refers to the origin of the created beings, the second to the constituent 
of the human personality, the third to the origin and the nature of the Prana, the 
fourth to the psychological aspects of the human personality, the fifth to the 
result of meditation on the word AUM and the sixth is about the metaphysical 
principle in man. Like the Zaittirrya Upanisad, it also takes the reader gradually 
from the gross to the subtle principles of life, revealing one by one all the folds 
of matter that enwrap the atman. Moreover, in this Upanisad alone one can 
find the mentioning of the creation of being- originating from matter and spirit. 
This Upanisad removes various imposed layers that are imposed on atman and 
attempts to find out the real nature of atman. It defines the real nature of an 
individual self by identifying it with the supreme self. This identification of 
the individual self with the supreme self is possible by eradicating the imposed 
bodily identity. Let's go into the context of questions and answers. 


Check your progress I 
Note: a) Usethe space provided for your answer. 

b) Check your answer with those provided at the end of the unit. 
l; What is the meaning of the term ‘Upanisad’? 


2. Why is it called ‘Prasna Upanisad’? 


7.3 FIRST PRASNA: SOURCE OF ALL BEING 


The first question is asked by Katyayana Kabandhi to the sage Pippalada that ‘Sir, 
whence, verily, are creatures here born?’ Or ‘Lord, how were all these creatures 
created?’ Then Pippalada answered, “The lord of creation (Prajapati), verily, was 
desirous of creatures. He performed austerity, he produced a pair, matter (rayi) 
and life (prana), thinking that these two will make creatures for me in manifold 
ways.” Here, Prana is an element of sense or the power that gives motion and 
the Rayi is nature that is able to hold and provide several forms. All components 
of micro and macro nature are called Rayi. In the modern language this can be 
known as life energy and the matter. The combination or harmony of these two 
originates from the creation (Srsti). These two elements give rise to each and 
everything in this universe. The discussion that followed is full of mysticism. 
It says that the creator created the sun and the moon; and male and female for 
procreation of living beings. The sun is identified with the life of creatures. The 
tangible source of breathing circulation is the sun on this earth. Being the light 
giver and motivator, the sun is in the garb of Prana. The moon having lighted 
and motivated the light from the sun is the symbol of Rayi. He says, those who 
seek the soul (atman) by austerity, chastity, faith and knowledge, they win the 
sun. That, verily, is the support of life breaths. That is the immortal, the fearless. 
That is the final goal. From that they do not return. It says that the devotees 
establish solidarity with the supreme soul by approaching their energy through 
persuasion of the sun, the source of motivating energy. Celibacy, austerity and 
obeisance etc are to be exercised in this process. It describes food as the eternal 
father because it provides energy and the ability to procreate. Food, verily is 
the lord of creation (Prajapati), from which these creatures are born. Food is 
the direct source of creatures. Now, all those who practice this rule of Prajapati, 
they indeed possess that Brahma-world. Who possess austerity (tapas) and 
chastity (Brahmacarya) in them the truth is established. To them only belongs 
stainless Brahma-world, in whom there is no crookedness and falsehood, not 
trickery (maya). 


7.4 SECOND PRASNA: PRANA SUSTAINER OF 
BEINGS 


In the second Pra$na, the seeker is Bhargava from Vidarbha. He asked a question 
about the number of powers that sustain a being and who, among these powers or 
factors, is the Supreme. The Bhargava asked; *O Exalted one! How many gods 
maintain the created beings and which among them illuminates this body and 
who among them is most superior (to all others)?” It gives an insight about; how 
many gods support and nourish the living world. How many powers illuminate 
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this world? And the most importantly; who among them is the mightiest one? 


Pippalada answered to him that the powers that support and illumine the beings 
are ether, air, fire, water, earth, speech, mind, sight and hearing. All of them 
sustain and support the material world and the physical body. Life breath or 
prana is supreme among them. Here Prana is that living principle, the life energy 
which distinguishes living beings from the inanimate elements or non-living 
beings. Prana is supreme because all the above elements become powerless 
when Prana leaves them. They are no better than inanimate objects without 
Prana. They just do not exist without the presence of Prana. Prana is the source 
of life in those elements. Indeed, the elements and other powers praised Prana 
and said This one burns like fire; this one is the sun; this one is the rain; this one 
is the air; this one is the earth, matter, deity; he is what is and what is not and 
what is immortal” 


“Of all the gods, though, they are the strongest and the fiercest. Thou are the 
truth, the reality and the eternal wisdom of rishis.” 


“You are seated in the speech, sight, and the bodies of beings’ life, or Prana, do 
not forsake us.” “Guard us as mothers guard their children. Give us good luck, 
beauty and wisdom.” 


These dialogues between Prana and the elements as quoted by Pippalada 
emphasize that the life principle or the life energy is the most important thing 
without which the world will come to a standstill. 


7.5 THIRD PRASNA: PRANA AND HUMAN BODY 


The third Pra$na is asked by Risi Koshalya, the son of Ashwala. He enquired: 
“Lord, whence is this life born? How comes it in this body or how stand by 
self division? By what departs, or how maintain the outward and the inward 
spiritual?" In a simple and straightforward way Rishi was inclined to ask these 
questions: How is Prana born? How does it enter the body of the living beings? 
How does it distribute its power to the various limbs? How does it depart from 
the body? How does it maintain itself outside the body? How does it maintain 
inside? 


Rishi Pippalada said, however, these questions are difficult but given the 
student's sincerity and past curiosities about Brahman, he replied; atmàna esa 
prano jayate-Prana-born from the Self. Further, life (Prna) enters the body 
due to the actions of the mind. Now, according to him, just as a king directs 
his officers to look after designated regions, Prana delegates various functions 
to subdivisions. Main breath is seated in the eyes, ears, nose and mouth. The 
medial breath (samana) is located in the middle of the body and the lower breath 
is located in the lower organs. The atman is seated in the heart there are hundred 
and one nervous, and each nerve has a hundred branches and each branch has 
seventy-two thousand sub branches through which Prana pulsates. 


This description of the anatomy of the heart was given long before the Greek 
medical science could even think of the heart structure. This description of 
the cardiac structure and the various nadis carrying blood back and forth are a 
remarkable example of the intuitive method of the Rsis, a method that succeeds 
when science fails. While wrapping up his answer to the third question, Pippalada 


says: by understanding Prana, its relation with the living organism and its ability 
to empower the body and its bond with the supreme power can help attain 
immortality. According to him, he who knows the origin, the dissemination, the 
abode, and the fivefold distribution in the world and has himself the knowledge 
of Prana, he attains immortality. 


7.6 FOURTH PRASNA: PRANA AND STATES OF 
CONSCIOUSNESS 


While, the first three Prasnas are about the relative, empirical manifested 
world and belong to the apara vidya, the fourth prasna deals with the transition 
from gross to the subtle world, Rayi to the Prana, Matter to the Energy and 
apara vidya to the para vidya. This fourth question (further incorporates five 
questions within itself) was asked by the grandson of Surya, Gargya. Gargya 
enquired about the organ that goes to sleep, the organ that functions during 
sleep, experiencer of the dream, happiness and so on. 


Pippalada explains with an analogy of the sun’s rays. He states that when the 
sun sets, the rays get merged in the source of energy (Sun). In the same way, 
during the somnolent stage the senses merge into the Supreme Being. Then, in 
a poetic sentence Pippalada explains: as birds wing towards the resting tree as 
nightfall, likewise do all the senses wing towards the supreme power. It is the 
Supreme Being in which all the senses rest in the state of sleep. 


Then, about sleep, Pippalada says: during sleep, the mind seems to see in a 
dreamy state all that it has seen during wakefulness. It pictures all that it has 
seen during wakefulness. It pictures all that it has heard, all that is felt, the lands 
it has seen and not seen, all that it has known and unknown. In fact, it pictures 
the whole universe. This can be called the first attempt to interpret dreams in 
the history of psychology. Pippalada continues with the esoteric teaching. He 
explains, “the five elements, ten senses, mind, ego, the manifest and the sense 
objects like touch, taste, sight, smell, and sound, intelligence and what all it 
understands, the heart and what it feels, light and what it lights, and all that 
sustains it. All these are regulated by the Supreme Being.” He explains the 
Supreme Being is the seer; it touches everything; it tastes everything; it feels 
everything; itis the actor; it is the knower; it does not perish. He, who understands 
this shadow-less, colourless, bodiless, shining, imperishable Supreme Being, 
knows everything. Such a man is immortal. At last, he says, “O fair Son that 
knows the imperishable into whom the understanding self departs, and all the 
Gods, and the life-breaths and the elements, he knows the universe....!" The 
above sentence means he who knows the imperishable Prana and the elements, 
knows everything. He knows all that is worth knowing. 


7.7 FIFTH PRASNA: MEDITATION ON AUM 


The Satyakäma, son of Sibi, asked Pippaläda about the importance and result 
of meditating on the symbol of Om (Aum) till death. The Rsi equated AUM 
with Brahma and answered, Omkara is an imperishable word. It represents total 
Brahma. The wise man who meditates on the word, gains all the worlds. If a 
person meditates only on one letter, A, of the syllabi AUM, he attains great 
ethical progress. He experiences great bliss. He is escorted by the hymns of 
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the Rig Veda. By uttering two letters, AU, of the syllabi AUM one becomes 
exalted, graced by the hymns of Yajur Veda and goes to heaven. But he returns. 
But he who meditates on all the three letters (AUM) as a single entity goes to 
the highest realm of self-knowledge. He gets liberated from all suffering, sin 
and fears. He reaches to the world of Brahman. He conducts himself well in 
the material and spiritual actions. The same theme is found in the Mandukya 
Upanisad where the significance of the word OM is given importance. 


7.8 SIXTH PRASNA: EXISTENCE OF PURUSA 


The sage Sukesa of the clan of Bharadvaja asked the teacher (Pippalada) 
regarding the existence of the Purusa of sixteen parts. Pippalada replied: “O 
fair son, even here is that Being, in the inner body of every creature, from which 
arise the sixteen parts." The Supreme Being is inside the body of every creature. 
The creator had pondered when he created the world. He provided for something 
which would abide in the body when he is there and leave it when he is not 
there. Then, he created life breath, the air, light and water, earth, the senses, the 
mind, food, virility and vitality and everything came into being. Just as rivers 
that flow meet the ocean and merge into it and lose their identity, name and form 
(näma-rüpa) likewise the individual being loses his identity in the universal 
spirit. The supreme spirit is like the nave of a wheel to which all the spokes are 
attached. Once, one knows about the Supreme Being then one merges into the 
Supreme Being. From Supreme Being everything is created. Further, it is the 
Supreme Being to which everything returns. That is the spirit which helps us to 
cross over from ignorance to knowledge. Ignorance is the wrong identification 
of our self with our body and knowledge is the identification of our self with 
the Supreme Being. The nature of this Supreme Being is the one whole without 
any parts. The multiple nature of an individual self is an ignorance and maya. 
The multiple individual self when merged into the Supreme Being, it becomes 
one unity whole without any parts. The Upanisad ends up with a call, “Know 
the Self, the worthy one to be known. Beyond this Purusa, the supreme, there 
is no other thing. 


Check Your Progress II 
Note: a) Usethe space provided for your answer. 
b) Check your answer with those provided at the end of the unit. 


1. What does it mean by Prana? 


2. What does it mean by Identity? 


7.9 LET US SUM UP 


To conclude, the responses to the six questions which were given by the sage 
are about creation of universe and methodology of realization; prime supports 
of life and Prana; origin and destination of mortal life etc. Prasna Upanisad 
begins with the question of creation or origin of the creatures of this universe 
both living and non living and ends with the notion of supreme within which 
liberation lies. It is Supreme Being with which one identifies one self. According 
to Prasna Upanisad, Prana distinguishes the living being from the non-living 
being. The real nature of the Prana is pure consciousness, self-shining, self 
proved and always the same. This nature of living being is initially there at 
the time of birth. It is the essential nature of being. It is searching life which is 
veiled by ignorance and which is always there. Here, the real nature of being 
is finding that is already there. Liberation lies in establishing identity with the 
Supreme Being. Here, after the establishment of identity of oneself with the 
Supreme Being, one merges into the Supreme Being and becomes Supreme 
Being. The Supreme Being is one without second and every being of this world 
merged within him after liberation. 


7.10 KEY WORDS 


Jñana-kända : The wisdom portion (discussing the nature of 
Soul, cause of t the universe, Moksa etc) 
of the Veda. 

Brahma Vidya : (derived from the Sanskrit words brahma and 


Vidya, is that branch of scriptural knowledge 
derived primarily through a study of the 
divine. The knowledge of the Brahman. 


Prana : To breath, to be alive 
Rayi : Matter 
Maya : literally “illusion” or “magic”, it has multiple 


meanings in Indian Philosophy depending on 
the context. 


(AUM) OM : Itisasacred sound anda spiritual symbol used 
in Upanisads, it signifies the essence of the 
ultimate reality, consciousness or Brahman. 
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7.12 ANSWERS TO CHECK YOUR PROGRESS 


Answers to check your progress I 


l; 


In the Aitereya Upanisad, the word Upanishd is used to mean sitting near. 
The word “Upanisad” is a combination of three words Upa- ni-sad, where 
upa means nearness, ni means leading to knowledge and the root sad has 
three meanings- to destroy, to reach or attain and to loosen. Secondarily, 
Upanisad means the book that deals with the knowledge of Brahman. Some 
scholars explain the word Upanisad as upa (near), ni (down), sad (to sit) - 
sitting down near. Disciples, sitting near the teachers, acquired knowledge 
or discussed their doubts. 


It is called Prasna Upanisad because the crux of the Upanisad is Pra$na 
or question. The whole Prasna Upanisad is centered around six questions 
and their answers, which gives rise to such a name to this Upanisad. The 
questions are: how did life begin? What is a living being? What is the 
nature of man and how is it so? What establishes man? What is meditation 
and why meditate? And the last one is what is immortal in man? 


Answers to check your progress II 


Íl, 


Prāņa is a subtle aspect of the body. It has a visible aspect which is the 
air we breathe and an invisible aspect, which is the energy that flows in 
the body through various channels and sustains it. It is responsible for our 
vitality and dynamism (chaitanyam). Without Prana beings cannot be alive. 
Prana also connects the gross body (annamaya kosa) with the mental body 
(manomaya kosa). It is Prana which gives motion in being. A being is called 
living because of the presence of Prana, otherwise it is called non-living 
being. 


The philosophical concept ‘identity’ concerns a relation, specifically, a 
relation that a person stands to itself or identical to itself. It is something 
by virtue of which a person is identified to be the same throughout his/her 
life. In Prasna Upanisad, all creatures of this universe are identified with 
the Supreme Being (Brahman). It is the identity of the individual selves and 
the supreme self. Identity is the recognition of everything in this universe, 
which lies at the core of Supreme Being. The distinction of name and form 
is resolved after identification with the Supreme Being. 


UNIT 8 MUNDAKA UPANISAD' 


Structure 

8.0 Objectives 

8.1 Introduction 

82 Philosophy of Mundaka Upanisad 
83  Apara Vidya - Lower Knowledge 
8.4 Para Vidya - Knowledge of the Self 
8.5 Brahman: Cause of the Universe 
8.6 Theory of Causality 

8.7 Brahman — Source of All 

8.8 | Nature of Brahman 

8.9 Nature of Atman 

8.10 Identity of Jiva and Brahman 

8.11 Realization of Brahman 

8.12 Means of Realization 

8.13 Let Us Sum Up 

8.14 Key Words 

8.15 Further Readings and References 
8.16 Answers to Check Your Progress 


8.0 OBJECTIVES 


The highest teachings of the Upanisads are treasury of wisdom. For a long period 
of time it has been transmitted from competent guru to deserving disciples. In 
other words it was given as a teaching only in the Sravana system where the 
students heard from the teacher and retained the treasure of knowledge. This 
unit: 


e Will bring the students to the sublime teachings of the Mundaka Upanisad. 


e The aspirant seeking wisdom will be benefited to deepen one's understanding 
of the reality. 


e The Brahma Vidya, or the science of the Absolute is the aim of the teaching 
of Mundaka Upanisad. 


8.1 INTRODUCTION 


Mundaka Upanisad has evolved from the Atharva Veda. It is a highly mystical 
Upanisad. The term ‘Mundaka’ means shaven head. The teaching of the 
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Upanisad shaves (liberates) the student from ignorance. The Upanisad has three 
chapters each being divided into two sections. Mundaka Upanisad contains 
about sixty verses. The first chapter deals with the greatness of the teaching 
and the tradition of the teaching in the first section. And the second section 
elaborates on the apara Vidya, lower knowledge of the ritual, mundane and 
secular activities. 


The second chapter is concerned with establishing Brahman as the cause of 
the universe and cause and effect principle regarding jiva and jagat. The third 
chapter speaks of ways and means of attaining the knowledge of Self and 
Brahman and the instrumentality of such knowledge for liberation. 


8.2 PHILOSOPHY OF MUNDAKA UPANISAD 


In the Mundaka Upanisad Guru Angiras instructs the well known householder 
Saunaka on “that knowledge on knowing which nothing remains to be known." 
In Mundaka Upanisad there is a systematic approach to the topic of knowledge 
of the Self through discrimination and dispassion. In Mundaka Upanisad the 
knowledge of the Self is discussed elaborately and given a clear exposition. 
There is a clear distinction explained between higher knowledge of the Absolute 
and the lower knowledge of the empirical world. One can reach the Absolute 
only the higher knowledge, not by the lower knowledge of the world and rituals. 
The enquiry on the Self-Knowledge starts with the division of knowledge into 
para and apara vidya. The details of apara vidya are treated elaborately well in 
the beginning. 


The great lineage of gurüparampara, master-disciple tradition down the ages, 
transmitted wisdom of self-enquiry. Brahman expounded the knowledge of the 
self. This was first taught to Atharva, his eldest son, a manasa putra. From 
him the tradition of the guru-disciple starts. Atharva taught Angiras. He in turn 
taught Bharadwaja rishi who was known as satyavaha. Angiras Risi, the present 
teacher of the Mundaka Upanisad, learned from Satyavaha. He was approached 
by Shaunaka, who performed sacrifices and fed many people. He humbly places 
himself at the feet of the guru and asked, *O Master, please teach me about that 
one, by knowing which everything else is known.” The master explains that 
knowledge has two folds, Para vidya and apara vidya. 


8.3 APARA VIDYA - LOWER KNOWLEDGE 


Apara Vidya is the first part of the four Vedas, namely, Rk, Yajur, Sama and 
Atharva Vedas along with their six limbs or vedangas [shiksha (phonetics), 
chandhas (prosody), vyakarana (grammar), nirukta (etymology), kalpa (rituals), 
jyotisa (astrology)]. Knowledge of them is meant to acquire material gains. 
All the knowledge of the world comes under apara vidya, the science of the 
materials. The Karma kända of the Vedas gives mainly science of various 
physical and material disciplines. The upäsanä section of the Vedas deals with 
mental oriented activities, like meditation. Both these physical and mental 
activities and the knowledge attained by them and for them are dealt as apara 
vidya. The knowledge of them leads any individual into the material ephemeral 
world. Each ritual blesses the individual with the benefit it gives. According 
to the Upanisadic seers the sacrificial works and their fruits mentioned in the 
Vedic mantras are true, if they are performed with faith. 


Agnihotra Ritual 


A ritual called agnihotra is very popular and practiced daily. It is said to be a 
very efficacious time-tested ritual. It is certain that a person who performs is 
sure to be blessed by desired results. The Upanisad provides the description of 
this ritual, along with the deviations and carelessness that are to be avoided. The 
purpose of this description is to explain the intricacies of the dos and don’ts of 
the ritual. Even the location and the direction of the sacrifice are given. 


The homa kunda, the fireplace, is to be prepared in between the northern and 
southern direction. The performer is to be seated facing the east. The rituals 
are to be carried out on the first moon day (amavasya), full-moon day, and the 
month beginning with chaturmasya rituals. The desired results are based on the 
meticulous performance. The non-performance of these rituals would not lead 
to the desired results. Oblations can be offered only into properly lit flames. 
This ritual is of two types, depending on the type of results desired. First type 
of rituals is performed with the desired results to be fulfilled during the life of 
the person. The rituals aiming at the attainment of higher worlds, like swarga 
that would be fulfilled only after death belong to the second type. The agnihotra 
ritual represents all other rituals, social services, charitable works and prayer 
and pilgrims. If they are performed with desires they would surely benefit the 
person. 


Result of Ritual Performance 


By presenting details of ritual performances and their merits, the Upanisad 
shows people to realize the fleeting nature ofthe worldly and heavenly pleasures. 
The limited and short lived results are not infinite. Many interpretations of 
the Upanisad suggest that those who think of the men of rituals as wise and 
torchbearers are regarded as unwise. Men of rituals who consider themselves as 
wise are like blind men leading blind people. The same rituals can be performed 
without much desired results by those who desire not any worldly pleasures. 
They would be led to the brighter path, Suklagati, attainment of Brahmaloka, 
and eventually the Self knowledge and liberation. Without this focus in ritual 
activity, the performer stays only in the transient and ephemeral world. The 
explanation of the ritual knowledge and action which is termed as apara vidya, 
limited knowledge leads us to knowledge of higher realms, namely para vidya. 


84 PARA VIDYA - KNOWLEDGE OF THE SELF 


Para Vidya, as the knowledge of the Self through which the immortal is known. 
The self is the source of all beings. It is eternal, all pervading yet subtle, 
imperishable, unseen and unknown. Para Vidya takes one towards Absolute by 
ensuring purity of mind. The experience of gaining and parting with material 
things is painful. The enjoyment obtained through them is very short and unreal. 
The fleeting pain and pleasure makes one aware of the drawbacks of apara 
vidya. A sincere seeker looks for something that is free from all limitations. 


85 BRAHMAN: CAUSE OF THE UNIVERSE 


The second chapter in the first section speaks of Brahman as the cause of 
the universe. The Relationship of Brahman with the world is regarded as the 
relationship of cause and effect. Brahman is regarded as both material and 
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intelligent cause of the world, nimitta karana or upadana karana. The example 
of spiders and the web is given to establish Brahman as the material cause of 
the world. Other examples are gold and ornaments, clay and the pot, the ocean 
and the wave. The Upanisad brings in also an example of fire and the sparks 
to illustrate the one cause and many effects. The nature of the fire such as heat 
and the light are also found in the sparks. The non essential qualities like name 
and shape, color are different in fire and the sparks. Similarly, Brahman is the 
one cause for the many effects such as the world. The essential nature of the 
Brahman and the world are the same but the non essentials may differ. As the 
spark goes back to the fire itself and it cannot manifest itself without fire, so 
also the world cannot manifest itself without the Brahman and it finally goes 
back to the Brahman. 


Again in explaining the cause-effect relationship, the Upanisad says that the 
effect is always dependent upon the cause and the cause is independent. For its 
substance, emergence, existence and the resolution, the effect is ever dependent 
on the cause. Whereas the cause is independent substance for itself and self 
subsistent, the effects have no substance but only form, name, function and 
modification. Explaining further, the causal relation of conscious Brahman and 
the inert world, the example of the human body and its inert hair and the nails 
is given. In the previous illustration of fire and spark it is established that the 
relation is like that of material to material. Here the relation is between the 
conscious principle and the inert principle. 


Brahman is the one cause and the effects are many. For the effect there is no 
independent existence, it is mithya. Brahman exists independently and is the 
intelligent cause. Brahman is present all the time, during origin, existence and 
destruction. Brahman is the intelligent cause of the world and the world is inert, 
matter. Brahman is consciousness and lends its ‘is’-ness to all the effects of the 
world. World cannot be separated from Brahman as no ornament is separate 
from its substance gold. 


8.6 THEORY OF CAUSALITY 


In explaining the relation between universe and Brahman, is stated that the 
cause is always present in the effect. Satkaryavada, is the theory of causality that 
believed in the pre-existence of the effect in the cause. Before the manifestation 
of the universe the need of and knowledge of it has been visualized by the 
Brahman. The name and the form of the universe already existed in the potential 
form in the Brahman. In vedantic terminology there is no actual evolution or 
creation of the world, but only the manifestation of the Brahman as the world. 
The world is not a creation of new things. The world comes into being only as 
a projection of the potential form. Thus, the world comes into existence in four 
stages; first the five elements, space, air, fire water and earth are projected. In the 
second stage, ego and mind are brought forth. Thirdly, the five gross elements 
are made by unification of subtle elements in certain proportions. Finally, the 
gross bodies are manifest. 


8.7 BRAHMAN - SOURCE OF ALL 


The ritual performance of sacrifices prescribed in all Vedas also originated from 
Brahman. The Upanisad says that everything that is connected to the yajña, the 


ritual has come from Brahman alone, the diksha, a type of grass, worn by the 
performer for rituals, his wife, the sacrificial fire, the post to tie the sacrificial 
animal, sacrificial materials, the fees, daksina, the cow, etc. Even the merits of 
the performance, namely various worlds and the enjoyment of the benefits are 
also from the Brahman alone. The Upanisad further gives an account of other 
virtues and various forms of beings, like heavenly beings, gods of various orders, 
the injunctions for performance, faith in the scriptures and teachers, grains used 
in sacrifice, life force, cattle, birds, penance and devotion, instruments used 
in sacrifices and the code of conduct, all are said to have come from the same 
Brahman. The objects and the sensual experiences of two eyes, two ears, two 
nostrils, a mouth and a tongue are the effect of the Brahman. The oceans, all the 
mountains, rivers of every kind and herbs, all proceed from Him. 


To explain further that the Ultimate is the source of all beings, the Upanisad 
gives three analogies, namely the spider and the web; Earth and its produces; 
human body and the parts of it. As the material and the intelligent cause of the 
web is the spider, for the universe to be caused, the Immortal becomes both 
intelligent and material cause; nimitta and upadana karana. The earth is the 
one cause which produces a variety of plants and trees. Human body which is 
considered to be living and conscious produces inert hair and nails. There is no 
pain experienced when these are cut. Inert, unconscious things can be caused 
by Conscious principle. As there are varieties of effects from the single cause, 
Brahman, the consciousness projects the inert material world. As in the case of 
the Spider Brahman is both the material and intelligent cause of the Universe. 


The universe before its manifestation as a variety of things, have been existing 
in the potential form in the Brahman himself. It was like a seed form potentially 
before its being tree. The Brahman visualized the world as tapas (tapa), the 
knowledge of what and how to create the world. The creation is manifested as 
a swelling of the seed. Before sprouting the seed swells meaning that it is going 
to manifest its potential. The manifestation of the subtle world takes place first. 
The subtle world is compared to the tiny sprout. The gross world is the visible 
universe with the five elements known as space, fire, air, water and earth along 
with all planets. 


8.8 NATURE OF BRAHMAN 


Brahman is defined as the Omniscient Principle from both para and apara vidya. 
Attribute of the Brahman is said to be self effulgent and distinctively different 
from all other things. Brahman is formless, unborn, all pervading, residing in the 
heart of the body, existing within and without, unborn, undying and immortal. 
The name and form and function of the things are the forms of Brahman and 
they are substance less. They are found in the seed form, just as the lump of the 
clay or gold having all the names and forms of different pots or ornaments, but 
in an unmanifested potential form. The whole universe is considered to be the 
body of Brahman. Both the universe and human body function as one unit at the 
level of existence. The Jivas, animals, birds, and other living beings are born 
out of I$vara by different processes of evolution. It is great and the supporter 
of all. All creatures that move and breathe are grounded in Brahman. The gross 
and the subtle, form and formless, are only Brahman. Brahman is sat, existence 
and cit, knowledge. Sat-Cit is the supporter of all beings, as is mentioned in 
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other Upanisads (and not specifically in the Mundaka). Brahman is said to be 
the rays of light. All the worlds are founded on this immortal Brahman as His 
attributes. The prana ofthe external speech and the mind are only the expressions 
of Brahman. The entire creation with heavens, earth, the intermediary worlds 
are all based upon Brahman. The internal worlds, the mind, the prana and the 
senses are founded on Brahman. 


The nature of the self is that it is free from all limitations and it 1s eternal. One 
who controls the mind and sense and has discriminative knowledge of what is 
real and unreal, would be able to have the knowledge of the Self. Anyone whose 
minds are impure and whose visions are of an objective nature cannot realize 
Brahman. 


Consciousness is understood neither as part or product of the body nor as 
limited by the body. It is the one that survives even after the death of the body. 
But without the body consciousness is not seen. Everybody consists of the 
original and reflected consciousness and they are inseparable. The original 
consciousness is one pervading all things. The reflected consciousness is known 
as ahamkara or body consciousness. It is as many as the number of bodies. It 
is also subject to modification from body to body and even in the same body. 
The two manifestations of consciousness are compared to two birds of the same 
species sitting on a tree. A bird sitting on the lower branch eats fruits that are 
sweet and bitter. The other bird seated on the upper branch is watching. The 
body consciousness, the jIvatma is enjoying the fruits where as the witness 
consciousness, the paramatma is watching. The tree is mind body complex; the 
fruits are results of various actions, giving pleasure and pain. (III.1.1-2). 


Check Your Progress I 


Note: a) Usethe space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


Write a note on the various parts of Vedas. 


8.9 NATURE OF ATMAN 


Atma is understood as the witness principle. The atmà is only one, though the 
thoughts are many. The consciousness that is Awareness handles the thoughts 


single-handed. The thoughts are not awareness, though it is perceived in the 
presence of Awareness. Like the heart as the hub from where all nerves emerge 
and spread out over the whole body, the mind rests in the heart and in the mind 
thoughts arise as well awareness, which is witness to the atma. Atma is a silent 
witness of the three states of consciousness. The heart is the vital centre. Many 
faculties and attributes are centered in the heart. 


The atma is like the leader giving its power to the mind and becomes the life of 
the body and guides the vital air and the body. Finally at the fall of this body, it 
enters into another gross 


Through the eye of knowledge it is recognized as witness, consciousness, by 
the competent and a pure one. Just as the sense organs are able to recognize 
the objects in the constant presence of light, the mind depends on the light of 
another source, Awareness. Consciousness is the light of all lights that illumines 
all other lights. This light of consciousness is located in the mind. Brahman is 
that witness- consciousness. “The sun does not shine there, neither the moon nor 
the stars, nor the lightning and much less the fire. When It shines, everything 
shines after it. By it alone all the lights are illumined.”(II.2.10) similarly, the 
Atma illuminates all, but not illumined by anything. The sense organs and mind 
cannot illumine the Atma, but the Atma illumines them all. The sense organs 
illumine external objects from borrowed light of Awareness-Consciousness, the 
Atma. “I, the Atma, am the conscious being and every other thing is not’ is the 
idea of the verse II.2.11. 


8.10 IDENTITY OF JIVA AND BRAHMAN 


The jivatma is defined as the one and the same with paramatma. The example 
of an arrow and bow is given to show the identity. The arrow is Jivatma and 
the target being the Brahman. The scriptures are compared to the bow. The 
teacher is the unity of the arrow with the bow and the target. The practice of 
sadhana is sharpening of the arrow, keeping it straight and pulling back the 
string to hit the target. Keeping the arrow straight on the bow is known as 
arjavam that is consistency in thoughts, speech and action. Pulling back of 
the string is like withdrawing inwardly. Sharpening of the arrow is to keep 
the intellect sharp through meditation. The focused attention on the target till 
the arrow is released is to become one with the target and keeping aside the 
erroneous notion of separation from Brahman. When the arrow becomes one 
with the mark, the person who aims at it has success. Similarly the aspirant who 
meditates on Brahman attains success or attains the fruits of meditation. Atma 
is said to be composed of both consciousness. When jiva wakes up to the higher 
consciousness there is freedom. The Brahman is both, swartipa laksanam and 
tatastha laksanam, original consciousness and witness consciousness. At the 
individual level it is a Saksi, witness and at the world level it is Brahman. 


8.11 REALIZATION OF BRAHMAN 


The Upanisad invites its hearers to know Brahman to be the Self of all. There is 
no word other than Brahman. The teacher says, “This is Self-knowledge — the 
Atma and other words are to be discarded in the attempt to attain immortality, to 
cross the ocean of samsara." Goal of life is to know this Brahman. The Brahman 
is near and moving in the cave of the heart. Hearing, $ravanam, reflection, 
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mananam, and contemplation, nididhyasanam have been taught to realize the 
Brahman. 


Creation is the glory of Brahman and it alone appears in creation, vibhüti. 
Brahman is discernible in the temple of the body, in the heart, as consciousness 
which is pure bliss and immortal. In this way the immortal Atma is seen and 
worshipped. The body is compared to a temple and the heart is the holy of 
holies, garbha grha, where Atma resides, which is the jrvatma body. The atma 
is all pervading. The body is the reflecting medium where the atma shines forth 
more clearly. (11.2.8) 


8.12 MEANS OF REALIZATION 


The disciplines are truthfulness, avoidance of speaking untruth, penance, tapas, 
sexual chastity, brahmacarya, proper enquiry through $ästra and gurü, samyak 
Jfianam. The enquiry of the self is fruitful only when the mind is free from 
impurities. The virtue of speaking the truth is given much importance. The 
famous phrase of Satyameva jayate is that truth alone triumphs. (III.1.2-6). 
Speaking the truth is absolutely necessary for liberation and attainment 
of brahmaloka, through the bright path, sukla gati. It is the basic tenet for 
meditation. The essence of this teaching is that without relative truth, the 
Absolute Truth, Brahman cannot be realized. Sharp intellect to cognize subtle 
elements is necessary. Nature of Atma is that it is infinite, limitless, self evident, 
inconceivable, most subtle farther, nearer and sat and cit. To know this subtle 
element of Atma, sharp intellect is needed. 


What can reveal the Brahman and what cannot reveal it are narrated in the 
Upanisad. The eyes, words cannot reveal. Sense organs are not able to recognize 
the subtle element of Atman. Tapas, rituals and other actions too cannot help 
in knowing Brahman. They may be useful in preparing the mind and sense 
organs towards purity and subtlety. Atma can be revealed only by the Sruti. 
To assimilate what is taught by scriptures the mind must be suitable and well 
prepared. The mind cleansed of desires and aversion and is well refined and 
tuned to subtlety alone can know the indivisible, pure and subtle Brahman. The 
subtle mind recognizes the subtle Brahman. 


The Knower of the Self is glorified as he has recognized the Infinite Brahman as 
the substratum of the entire creation and knows that I am that Infinite Brahman. 
The jfiani worships Him without any desire for materialistic pleasures. And 
he attains immortality. The jiani imparts spiritual knowledge to the aspirant 
systematically that leads to liberation. Self knowledge destroys rebirth and leads 
to liberation. Desire leads to action and the result of actions goes to character 
and that makes one obsessed with during the time of death that decides the 
next birth. A jñānī has no desire to be fulfilled and such desirelessness leads to 
liberation from rebirth. 


The requirements to know and realize the Atma are the intense desire along 
with study of scriptures, intelligence and retention power. The thirst for final 
emancipation, the intense yearning and a burning desire for the object and 
prepared for any sacrifice to attain it. paramatma reveals the knowledge only 
to the sincere seeker. Actually liberation is not a thing to be achieved as it is 
already there. The ignorance has to be dispelled to realize the very nature of 


one is the Atma. The will power, alertness, austerity and determination and 
detachment are the fourfold qualification for realization. 


The benefits of this knowledge of the Self is destruction of ignorance and clarity 
of the meaning of Jrva and jagat and I$vara and finally the freedom from the 
clutches of Karma, pàpam and punyam, that result in the cycle of birth and death. 
The benefits of this knowledge are the freedom in two stages, jivan mukti and 
videha mukti. The freedom while living in the body and freedom obtained at or 
after death. The process is in various stages. It starts with recognition of the fact 
that the spiritual goal is the ultimate, and getting detached and being tranquil, 
acquiring knowledge, understanding the identity and attaining jivan mukti, 
continuing in the knowledge without slipping down. And finally merging with 
all pervading Brahman, The jivan mukta has essentially the following nature, 
jhana triptah, satisfied with the knowledge, kriyatmanah who has realized the 
atma, vitaragah, devoid of attachment, sarvaga, all pervading, dhira, the wise. 


To become a jñānī, purifying the mind with balance of mind and becoming a 
committed pursuer of knowledge. The merging of the individual soul into the 
total is compared to the fifteen parts of the moon. The causal and subtle body 
gets merged into one. The three types of Karma, saficita, agami and prarabdha 
are merged into I$vara. The example of rivers merging into the ocean is given to 
explain this. Though different in names, forms and sizes, the rivers get merged 
and become only water in the ocean. So also the jivas, though different in name 
and form are essentially one and the same when they merge into the One. An 
important note is that terms like “parmatma, papa, videha-mukti are largely 
taken from other interpretations and are not originally given in the text. 


Check Your Progress II 


Note: a) Usethe space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


What is the relation between Jivatma and Paramatma? 


8.13 LET US SUM UP 


The teaching ofthe Upanisad focuses on fulfilling the human quest for knowledge 
ofeverything that is knowable. Anything thatis namable and knowable. Whatever 
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is reality can be knowable. The Mundaka Upanisad quenches the perennial 
search for knowledge. It says all the search for wisdom culminates and reaches 
its summit in attaining BrahmaVidya. Among innumerable objectives of life, 
human beings are given an ultimate choice of knowing the reality, knowing 
which everything that can be known would be known. 


The Mundaka Upanisad classifies all knowledge into para and apara, higher and 
lower. The apara knowledge is described well as positive knowledge about the 
changeful many. All science, art, literature, politics, and economics all belong 
to this category. The knowledge of vedic rituals and all related to it belongs 
to apara. It proclaims one's knowledge as para. The knowledge by which the 
imperishable changeless reality of the one behind all is realized is para. The 
Upanisad upholds the given merits of ritual practices and then turns the other 
side of them. Having explained the limitedness of apara vidya, the Upanisad 
goes to describe the nature of para vidya. A transition is said to be a transition 
from knowledge of the material to the spiritual and from the unreal to real. 


Brahman is both material and intelligent cause of the world, nimitta karanam 
or upàdana karanam. Brahman is one and the world is many. As the essence of 
them is the same, the non-essentials like form and name are different. Also the 
world cannot manifest itself without the Brahman and it finally goes back to the 
Brahman. In the last chapter the identity between the jivatma and paramatma 
are explained and the preparatory disciplines to realize the identity. And the 
benefits of such realization are spelt out as being jivan mukti and videha 
mukti. Consciousness the witness is talked of with the ahamkara as the body 
consciousness. The Upanisad enumerates the identity of Jiva and Brahman 
as a single entity. The identity of Brahman and Atman is well defined in 
Mundaka Upanisad. Paramatma, the Brahman is without any impurity and it is 
without part and division. The knower of Brahman becomes Brahman. When 
the ignorance is removed, one realizes it. It is not one becoming another, but 
realizing what one is. It is like one is already Brahman but ignorant about it. 
Knowledge removes ignorance and realization is possible. 


The Upanisad concludes saying that this teaching was given thousands of years 
ago by the teacher Angiras to Saunaka Maharsi. Though ancient, it is relevant 
and beneficial for all who seek the truth. 


8.14 KEY WORDS 


Mithya :  Mithya's root is ‘Mith.’ As given by Apte 
Sanskrit Online dictionary, Mith means to 
associate with; to unite; to hurt; to understand; 
to wrangle; to grasp. 


Sastra : Śāstra in Sanskrit means that which gives 
teaching, instruction or command. For 
instance, tarka sastra is a science of dialectics, 
logic and reasoning, and art of debate that 
analyzes the nature and source of knowledge 
and its validity. 
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8.16 ANSWERS TO CHECK YOUR PROGRESS 
Answers to Check Your Progress I 


1. Apara Vidya is the first part of the four Vedas, namely, Rk, Yajur, Sama and 
Atharva Vedas along with their six limbs. Knowledge of them is meant to 
acquire material gains. All the knowledge of the world comes under apara 
vidya, the science of the materials. The Karma kända of the Vedas gives 
mainly science of various physical and material disciplines. The upasana 
section of the Vedas deals with mental oriented activities, like meditation. 
Both these physical and mental activities and the knowledge attained by 
them and for them are dealt as apara vidya. The knowledge of them leads 
any individual into the material ephemeral world. Each ritual blesses the 
individual with the benefit it gives. According to the Upanisadic seers the 
sacrificial works and their fruits mentioned in the Vedic mantras are true, if 
they are performed with faith. 


2. Brahman is defined as the Omniscient Principle from both para and apara 
vidya. Attribute of the Brahman is said to be self effulgent and distinctively 
different from all other things. Brahman is formless, unborn, all pervading, 
residing in the heart of the body, existing within and without, unborn, 
undying and immortal. The name and form and function of the things are 
the forms of Brahman and they are substance less. They are found in the 
seed form, just as the lump of the clay or gold having all the names and 
forms of different pots or ornaments, but in an unmanifested potential form. 
The whole universe is considered to be the body of Brahman. Both the 
universe and human body function as one unit at the level of existence. 
The Jivas, animals, birds, and other living beings are born out of I$vara 
by different processes of evolution. It is great and the supporter of all. All 
creatures that move and breathe are grounded in Brahman. The gross and 
the subtle, form and formless, are only Brahman. Brahman is sat, existence 
and cit, knowledge. Sat-cit is the supporter of all beings. Brahman is said to 
be the rays of light. All the worlds are founded on this immortal Brahman 
as His attributes. The prana of the external speech and the mind are only 
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Upanishadic the expressions of Brahman. The entire creation with heavens, earth, the 
Philosophy Core intermediary worlds are all based upon Brahman. The internal worlds, the 
Themes-I mind, the prana and the senses are founded on Brahman. 


Answers to Check Your Progress II 


1. The jīvātmā is defined as the one and the same with paramatma. The example 
of an arrow and bow is given to show the identity. The arrow is Jivatma and 
the target being the Brahman. The scriptures are compared to the bow. The 
teacher is the unity of the arrow with the bow and the target. The practice of 
sadhana is sharpening of the arrow, keeping it straight and pulling back the 
string to hit the target. Keeping the arrow straight on the bow is known as 
arjavam, that is consistency in thoughts, speech and action. Pulling back of 
the string is like withdrawing inwardly. Sharpening of the arrow is to keep 
the intellect sharp through meditation and to keep the intellect sharp through 
mediation. The focused attention on the target till the arrow is released is 
to become one with the target and keeping aside the erroneous notion of 
separation from Brahman. When the arrow becomes one with the mark, the 
person who aims at it has success. Similarly the aspirant who meditates on 
Brahman attains success or attains the fruits of meditation. Atma is said 
to be composed of both consciousness. When jiva wakes up to the higher 
consciousness there is freedom. The Brahman is both swartipa laksanam and 
tatastha laksanam, original consciousness and witness consciousness. At the 
individual level it is a sakshi, witness and at the world level it is Brahman. 


2. The disciplines are truthfulness, avoidance of speaking untruth, penance, 
tapas, sexual chastity, brahmacarya, proper enquiry through $ästra and guru, 
samyak Jnanam. The enquiry of the self is fruitful only when the mind is free 
from impurities. The virtue of speaking the truth is given much importance. 
The famous phrase of Satyameva jayate is that truth alone triumphs. 
(1II.1.2-6). Speaking the truth is absolutely necessary for liberation and 
attainment of brahmaloka, through the bright path, sukla gati. It is the basic 
tenet for meditation. The essence of this teaching is that without relative 
truth, the Absolute Truth, Brahman cannot be realized. Sharp intellect to 
cognize subtle elements is necessary. Nature of Atma is that it is infinite, 
limitless, self evident, inconceivable, most subtle farther, nearer and sat and 
cit. To know this subtle element of Atma, sharp intellect is needed. 


What can reveal the Brahman and what cannot reveal it are narrated in 
the Upanisad. The eyes, words cannot reveal. Sense organs are not able 
to recognize the subtle element of Atman. Tapas, rituals and other actions 
too cannot help in knowing Brahman. They may be useful in preparing the 
mind and sense organs towards purity and subtlety. Atma can be revealed 
only by the Sruti. To assimilate what is taught by scriptures the mind must 
be suitable and well prepared. The mind cleansed of desires and aversion 
and is well refined and tuned to subtlety alone can know the indivisible, 
pure and subtle Brahman. The subtle mind recognizes the subtle Brahman. 
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9.14 Answers to Check Your Progress. 


9.0 OBJECTIVES 


Consciousness present in human beings is one and the same in all circumstances. 
The differences in the state of consciousness are experienced in various contexts. 
The self is the experiencer in all states. By the end of this unit, you are expected 
to understand: 


e the insights of Mandükya Upanisad that gives the analysis of four modes of 
consciousness namely: waking, dream, deep sleep and transcendental. 


e the reflective analysis of the mystical syllable ‘AUM,’ which stands as a 
symbol of religious and philosophical tradition of India 


9.1 INTRODUCTION 


Mandükya Upanisad belongs to Atharva Veda. Mändükya Upanisad derives its 
name after the seer Mandükya. The story goes the following way: God Varuna 
assumes the form ofa frog to reveal the importance of pranava or Omkara which 
is presented as the only name and symbol of the Absolute Brahman. Mandükya 
Upanisad 1s the shortest of the principal Upanisads. It has only twelve verses. 
It contains the quintessence of the entire vedantic teaching. The language of 
this Upanisad is compact and concise, but rich in meaning. Gaudapada wrote 
his famous Karika, commentary on this Upanisad. This is considered to be 


*Dr. John Peter, St. Antony's College, Kotagiri. 
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the first systematic exposition of Advaita Vedanta. Sarhkara had also written a 
commentary both on the Upanisad and the commentary of Gaudapada. 


Its analysis has the entire treatment on human consciousness in the three states 
of waking (jagrat), dream (svapna) and deep sleep (susupti). By adopting a 
unique method of investigating these three states of human consciousness, the 
Upanisad asserts the nature of Reality. The self is one who experiences gross 
things, (vai$vanara), subtle objects (taijasa) and the unmanifested objectivity 
(prajfia). Mandükya Upanisad provides a symbol of AUM for meditation on 
the Reality that leads to the realization of the Supreme Reality. AUM is that 
mono-syllable word of all words. It comprises three sounds, A, U, M, having 
much more philosophical implications that are elaborated in the Upanisad. 
It proclaims one of the famous great sayings, mahavakya, namely ayamatma 
brahma (This self is Brahman). 


9.2 EXPOSITION OF AUM 


The Mandükya Upanisad details the subtle meaning of AUM as a syllable that 
stands for the whole world. The aksara AUM is given a meaning as "that which is 
imperishable or immortal." The Mandükya Upanisad tries to strike an identical 
chord for the concepts of AUM, Brahman and Atman, establishing that they are 
one and the same. The nature of AUM and the nature of nirguna Brahman and 
saguna Brahman are said to be the same. AUM is represented as the symbol of 
Brahman. It also stands for the manifested world of the past, the present and the 
future. AUM is the syllable considered to be all (4ksoaram idam sarvam). 


9.3 NAMES AND STATES OF CONSCIOUSNESS 


The Self is presented in the Mandükya Upanisad as having four names as vi$va, 
taijasa, prajna and turtya according to the states of consciousness it has for each 
moment. The names indicate the respective state of consciousness. The states 
are waking state, dream state, the state of deep sleep and the fourth, spiritual 
or transcendental consciousness. The visiva is the name given to the Self in 
the waking state where the Self has a waking state as its sphere of activity and 
cognizes the external objects. The second state of consciousness is the dream 
state. The Selfis to act in the sphere of dream. It cognizes internal, mental objects 
and enjoys the subtle objects. The name given to the Self is taijasa. The taijasa 
is conscious of the internal and mental states. The third state of consciousness 
is the deep sleep and the experiencer is named as prajñä. Here the experiencer 
does not desire anything. It does not perceive anything of external objects or 
dream objects. It is said to be a mass of cognition, for the self is really a witness 
of its own state. Yet this state of consciousness is considered to be transitory in 
nature and so it is not the ultimate state. The fourth one is the transcendental 
consciousness state where the self is really itself and it is said to be Turtya. 


The reason why the first letter of the word "self" is capitalized, is to explain 
that the Self that 1s the experiencer is an all pervasive Self and is beyond the 
usual self that we in daily life address ourselves through; yet the two on a 
transcendental level remain the same. 


9.4 WAKING STATE (JAGRATA) 


The physical universe is bound by uniform laws. It presents itself to all people. 
The waking state is the normal condition of the natural man. Here anyone 
perceives the world as it is and there is no much reflection on it bound by the 
fetters of sense-perception and desire. The Self voluntarily acts in the waking 
state. 


The vi$va is the name given to the subject of the waking state. In the waking 
state, the Self cognizes the material, physical and external objects in this state 
of consciousness. The waking state is the first quarter of the self and this 
vaisvanara, the subject of the state, has the waking state as the sphere of action. 
In this state, consciousness relates to things external and is possessed of seven 
limbs and nineteen mouths. The seven limbs are presented from the imagery 
of Agnihotra sacrifice where it is said, ‘Heaven is verily of that vai$vanara- 
Self who is such; the sun is the eye, air is the vital force, space is the middle 
part, water is the bladder, and the earth indeed is the two feet. The ahavaniya 
fire has been imagined as his mouth. He that is possessed of these seven limbs 
is saptangah.' The self is said to be possessed of nineteen mouths. They are 
five senses of perception and five organs of action, the five vital forces and 
mind, intellect, ego and mind-stuff. They are mouths in the sense of gates of 
experiences. Since through these aforesaid entrances vai$vanara, enjoys gross 
objects he is called as the enjoyer of the gross. The enjoyment of gross things 
is in the waking state. The vai$vanara directs its attention towards superficial 
objects of the physical and material world. The awareness is an outside- focused 
concentration towards the things other than oneself. The idea presented in the 
Mandükya Upanisad regarding this is that consciousness appears as though 
related to outer objects, owing to ignorance. The darkness of ignorance leads us 
to sometimes identify the external objects as themselves. 


Check Your Progress I 
Note: a) Use the space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


Write a note on the four names of the self as described in this 
Upanisad. 
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9.5 DREAM STATE (SVAPNA) 


The dream state is the condition of the self when the external senses and objects 
are not presented to it with their physical characters, but are available as mental 
images. The self is given a name, taijasa, the luminous one. The name is given 
as one who becomes the witness of the modes of cognition and appears only as 
a luminous thing. 


Itexperiences mental states dependent on the predisposition and impressions left 
by the waking experience. The consciousness of the waking state is associated 
with many external means. And it is associated with these means and engrossed 
in external objects. As a result, it leaves in one's mind lots of impressions. It 
is like the impressions on the piece of painted canvas. It appears in the dream 
state just as in the waking state, but without any external means. The mind is 
internal in relation to the senses. The consciousness in dream takes the forms 
of the impression in the internal mind that is aware of internal objects. In this 
state the self fashions its own world of dreams. The dream objects that are 
experienced are internal, subtle and mental items. The duality of the knower 
and the known remains in the second state of consciousness too. In the dream 
state taijasa possesses a greater freedom as the self imagines a world of its 
own from the perceptions of external objects in the previous state of waking 
experience. The dream objects give delight to the self for sometimes. In this 
sense, the self is liberated from the empirical world. Taijasa is the second aspect 
where the sphere of activity is the dream state. The consciousness is internal 
that possesses seven limbs and nineteen mouths. The person enjoys subtle 
objects. The external vi$va is dependent on material objects. He experiences 
the modes of gross cognition. In the second state of consciousness, namely the 
dream state, the awareness is experienced consisting of mere impressions that 
are subtle. Hence the enjoyment of them too becomes subtle. While the first 
state is the waking life of outward moving, external consciousness, the second 
state is the dream life of inward looking consciousness. 


9.6 DEEP SLEEP STATE (SUSUPTT) 


The next state of consciousness is deep sleep. The Self is called prajfia whose 
sphere of activity is in deep sleep. The sleeper does not desire any enjoyable 
thing and does not see any dream. Deep sleep is the state of knowledge 
though the external and internal objects are cognized in abeyance. As in the 
darkness where there is no perception possible, in the deep sleep state there is 
no perception of both external and internal. In this state there is no desire, no 
thought is gained. All the impressions have become one and there remains only 
knowledge and bliss. This is the conceptual Self in the deep sleep state. The 
Self in the other two states are imaginative and perceptual ones. The deep sleep 
state is the doorway to the cognition of the two other states of consciousness, 
namely waking and dream. Deep sleep consists of the unawareness of Reality. 
Even in the other two states too there is unawareness of reality. There are the 
presence and absence of perceptible gross objects. Self in a deep sleep state 
which has unawareness of Reality is equally present in all the three states. It is 
distinguished from the earlier two states. In sleep there is no false perception of 
reality but only absence of desire. By this the other two states are differentiated 
from deep sleep. 


The Self in deep sleep also is called as a mass of consciousness as it is 
characterized by the absence of discrimination. In this state everything becomes 
undifferentiated as everything appearing as a mass by becoming indistinguishable 
under darkness. The prajña is full of joy. The abundance of joy is caused by the 
absence of the misery involved in the effort of the mind vibrating as the objects 
and their experience. Anyone who remains free from any effort, is considered 
to be happy and an experiencer of joy. This deep sleeper too has the joy that is 
enjoyed in this state. It consists in extreme freedom from effort. He abounds in 
bliss, who is surely an enjoyer of bliss and who is the doorway to the experience 
of the dream and waking states. He is not Bliss itself, but the enjoyer of bliss 
since the joy is not absolute. 


In deep sleep the Self does not change or disappear. For after the deep sleep 
one is able to say that one slept soundly and was not aware of anything. The 
memory of deep sleep would not be possible if the Self has disappeared in deep 
sleep. The memory of sound sleep is recollected only because of the witnessing 
consciousness that remains unchanging in Deep Sleep. At the termination of 
deep sleep state, the self returns back to dream and waking states. In fact the 
Self remains unchanged in all states. Only the attributes are superimposed on 
to the self in these three states of consciousness. It is the same Self that subsists 
in the states of waking, dreaming, deep sleep and in the fourth. The deep sleep 
state is the one in which the consciousness enjoys peace and perceives neither 
external nor internal. Yet the deep sleep state is not the ultimate state, for it is 
transitory in character. 


9.7 TURIYA - FOURTH STATE 


The fourth state is termed as Turtya, as pure consciousness, transcendental, 
eternal and non dual. The Mändükya Upanisad does not describe this state in a 
direct way with its positive qualities. The description of this state follows the 
negative method, known as via negativa. By explaining what is not the fourth, 
the knowledge of the fourth is known. Turïya is indicated not merely through 
positive description but by negation of attributes. Through negative methods 
something is positively established. Turtya is devoid of every characteristic that 
can be explained by the use of words possible. It is not describable through 
words. The fourth is to be that which 1s not conscious of the internal world, of 
external world, of both the worlds. It is not a mass of consciousness. It is not 
conscious, not unconscious. It is unseen, beyond empirical dealings, beyond 
the grasp of the organs of action, un-inferable, unthinkable, and indescribable. 
The valid proof consists in the single belief in the Self in which all phenomena 
cease. It is unchanging, auspicious, and non-dual. That is the Self and that 1s to 
be known. 


9.8 REALIZATION OF SELF 


The knowledge of the fourth is attained by merging the other three states of 
consciousness. The Self is the one who is known in all the three states. It is free 
from all phenomenal relationships and remains in its absolute real aspect. The 
fourth one is different from those three that are conscious of the external and 
internal world. As the true nature of the rope is realized through the negation of 
the illusions of a snake, the very self, and subsisting in the three other states 1s 
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established as Turtya. Like the rope taken as a snake, the Self in the other states 
is imagined to be possessed of attributes like consciousness of the internal and 
external world. When the self is known with the valid knowledge arising from 
the negation of such attributes, there occurs the cession of the phenomenal 
world of misery. So there is no need to search for any other means of knowledge 
or any other science or discipline to arrive at the knowledge of the true Self. 
For the realization of the Turīya, the negation of false attributes of the Self in 
the other three states is needed. Elimination of the knowledge of the snake is 
the simultaneous occurrence of the knowledge of the rope. The discriminative 
knowledge ofthe rope and the snake is made possible merely by this elimination 
of the false knowledge. In the case of Turtya, the instrument of knowledge is 
nothing but a valid knowing arising from negation of false knowledge. The 
false knowledge of the nature of the Self is only superimposed on the Self in the 
other three states. The unwanted attributes are eliminated simultaneously with 
the removal of the distinctions as the knower, the known and the knowledge. 


9.9 CHARACTERISTICS OF THE SELF 


The three states of consciousness are nothing but different states of experience of 
the self, known as avastha-trayam. In the waking state the experiencer functions 
through the physical body and the sense organs and experiences the external 
world. In contact with the external world there are two things happening for the 
self. One is the experience of the external world which is the gross universe; 
sthüla prapanca. Secondly the mind records and stores all the experiences in 
the form of impressions, vasana. In the svapna avastha, when all functioning 
of the physical body and sense organs with their external world disappears, 
the experiencer leaves one's identification with the physical body. Without 
any transaction with the world outside, the self is transacting with the internal 
world. In this new world is encountered with its own sound, touch, sight, smell 
and so on. This dream world is a projected world born out of the activation 
of the past impression of the external world in the waking state. The world of 
dreamers is very much similar with that of the external world in the waking 
state. Only difference is that they are internally recreated with all its characters. 
The inner world is exactly as real as that of the external world. The projection 
is made out of previous impressions. Sometimes the activation is not total and 
complete. Only a few impressions get projected sometimes. The memory of the 
mind may be vague. In the deep sleep state, there is no external world due to 
the absence of the physical activities. Equally too there is no internal world due 
to non-functioning of the mind. Only involuntary actions like blood circulation, 
breathing and so on, take place. 


In the absence of any conscious wilful functioning of the physical, there is total 
blankness without any experience of the external and internal world. The self 
relaxes without any strain and it gives lots of refreshing to the self. All these 
three states play an important role in functioning ofthe self. The waking state is 
predominant among others for the self is characterized mostly by the physical 
appearances and the external functioning. The dream world is determined by 
the impressions of the waking state. 


Through elaborate discussion on states of consciousness the Upanisad explains 
the true nature and characteristic features ofthe self. Following are the attributes 


given to self. The self is unseen (adrstam), unperceived (avyavahäryam), 
beyond empirical dealings (agrahyam), beyond the grasp of the organs of action 
(alaksanam), without any logical ground of inference, uninferable (acintyam), 
unthinkable, indescribable (avyapadesyam). The self is the one in whom all 
phenomena have ceased, (prapañcopasamam). It is unchanging (santam), 
auspicious (sivam), and non-dual (advaitam). This conscious being is termed as 
the Lord of all, Omniscient. This one is the inner Director of all, source of all; 
this one is verily the place of origin and dissolution of all beings. As the Lord 
of all, of all diversity is inclusive of the heavenly world. This one again, in his 
state of immanence in all diversity, is the knower of all. This one is Omniscient, 
the inner controller. This becomes also the Director of all beings by entering 
inside. He gives birth to the universe together with its diversities and this one 
is established to be the Source of all. This is certainly the place of origin and 
dissolution of all beings. 


9.10 AUM AND SELF 


The first verse of the Mandükya Upanisad says that the letter AUM is all that is 
past, present and future and is beyond all three periods of time. All the objects 
are indicated by names and forms. The names of objects are non-different from 
the objects and from AUM. Brahman as the supreme is known through the 
relationship existing between name and its objects. The letter AUM is the same 
as the supreme as well as the inferior Brahman. A clear exposition is given, 
showing its proximity to Brahman by virtue of its being a means for attainment 
of Brahman. The past, present and the future is understood as that which is 
circumscribed by the three periods of time. All this is but AUM, in accordance 
with the reasons already advanced. Even whatever is there beyond the three 
periods of time is also the AUM. That which is inferable from its effects but not 
confined by time is the unmanifested and verily AUM. The word and the object 
signified are the same. This is given greater importance in the Upanisad. All 
through the Upanisad this idea is presented with an emphasis on the unity of the 
name and the thing nameable. All this is surely Brahman. This self is Brahman. 
The self is said to be possessing four quarters. That which is AUM is Brahman. 
The self, innermost self is divided into four parts. 


The self is considered from the standpoint of the syllable. It is indeed AUM. 
AUM has three letters or quarters. They are a, u and m. The Self is equated with 
AUM. That syllable AUM while being divided into quarters, exists on letters 
as its basis. The quarters are ‘a, u, and m'. Vai$vanara in the waking state is 
like the first letter, a. He who knows does verily attain all desirable things, and 
becomes foremost. With regard to these, specific relations are being established. 
Vai$vanara with his sphere of activity as the waking state is identical with the 
self in the gross cosmic context. It is because of the pervasiveness both are said 
to be identical. The sound ‘a’ is pervaded all speech and sound. “The sound ‘a’ 
is indeed all speech.” (A. A. II. iii. 7:13). Similarly, by Vai$vanara has pervaded 
the whole universe. And we said that the word and thing denoted by the word 
are the same. 


Taijasa is the state of a dream. He who knows is, increases the current of 
knowledge and becomes equal to all. None is born in his line who is not a 
knower of Brahman. The Self in the state of dream as his sphere of activity is 
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the second letter, ukarah. The excellence is said to be in the Self and the second 
letter. As the letter u is better than a, Taijasa 1s better than vi$va. And again 
because of the intermediate position enjoyed by u, between a and m. Taijasa 
is intermediate between Vi$va and Prajña. The self heightens, increases, the 
current of knowledge and becomes equal. Taijasa is inwardly conscious. 


Prajña with his sphere of activity in the sleep state is said to be *m'. The 
measuring or absorption is said to be the equal aspect in both. Anyone who 
knows thus measures all this and he becomes the place of absorption. The 
analogy is brought in to give meaning to measuring. Barley is measured by the 
vessel called prastha, so are Vi$va and Taijasa measured, because of their entry 
into and coming out of prajfia during dissolution and origination. Similarly too, 
at the end of the pronunciation of the syllable AUM and at the time of its fresh 
pronunciation, the letters a and u seem to enter into the last letter m, to come out 
again from it. Absorption is getting merged or united in. At the pronunciation of 
AUM, a and u, verily seem to get merged into the last letter m. Similarly vi$va 
and taijasa merge into prajñā at the time of sleep. The result obtained by the 
man of knowledge is stated. He measures all this, that is to say, he knows the 
reality of the Universe. He becomes the place of absorption. The self in its state 
is the cause of the world. The mention of subsidiary results here is by way of 
praising the primary means. 


The Gaudapäda Kärika which is also a commentary on the Mändükya Upanisad 
states that the part less AUM is Turïya, beyond all conventional dealings, the 
limit of the negation of the phenomenal world, the auspicious, and the non- 
dual. Om is thus the self to be sure. He who knows thus enters the Self through 
his self. As a partless AUM, the fourth Turiya is merely the Absolute Self. 
It is beyond empirical relations because of the disappearance of names and 
nameables, that are but forms of speech and mind. It is the culmination of 
phenomenal existence which is the limit of the negation of the world. One, who 
knows the self to be equated with the letter OM, and to be auspicious, and non- 
dual, finally enters into his own Supreme Self through his own empirical self. 
The knower of Brahman is the one who has realized the highest truth. He has 
entered into the Self by burning away the third state of latency. And hence he is 
not born again, since Turiya does not have latency of creation. For when a snake 
superimposed on a rope has merged in the rope on the discrimination of the 
rope and the snake, it does not appear again to those discriminating people, just 
as before, from the impressions of the past persisting in the intellect. To those 
men of renunciation however, who are possessed of dull or average intellect, 
who still consider themselves aspirants, who tread the virtuous path, and who 
know the common feature of the letters and the quarters of AUM and the Self 
as presented before to them the syllable AUM, when mediated on in the proper 
way, becomes helpful for the realization of Brahman. 


Check Your Progress II 


Note: | a) Use the space provided for your answer. 
b) Check your answer with those provided at the end of the unit. 


1. Describe the cognition pattern of deep sleep state. 


2. Explain the fourth state of consciousness. 


3. | How does the Upanisad identify the aksaram ‘AUM?’ and states of 
consciousness of Self? 


9.11 LET US SUM UP 


The Mandükya Upanisad briefly explains in its twelve verses the condensed 
thought. It describes the entire human experience of three states of waking, 
dream, and deep sleep. The Mandükya Upanisad gives a deeper analysis of 
these states of consciousness. The self has three states of waking, dreaming and 
deep sleeping. In the wakeful state, the self is conscious of the common world 
of external gross objects. It enjoys the gross objects. The self is dependent on 
the body for the cognition of external objects. The second state of consciousness 
is that of dreaming. Here the self enjoys subtle things. The world fashioned for 
the dreamer is of the materials cognized in the waking experience. The self 
roams freely without the fetters of physical senses and body. The third state is 
the condition of deep sleep. In this state there are no dreams of objects and no 
desire for the objects. 


The Self temporarily identifies with Brahman and enjoys bliss momentarily. In 
deep sleep the self is lifted above all desires and freed from external and internal 
objects. It is lost in objectless-knowing subject condition. The analysis of the 
fourth state of consciousness as transcendental 1s described in the Mandükya 
Upanisad via negativa. The fourth state is presented as the basis of all other 
three states. 


An exposition of the principle of AUM as consisting of three elements, a, u, 
m is presented here. These are correspondingly referred to the three states of 
waking, dreaming and deep sleep. The supreme Self as manifested in the world 
in its gross, subtle and causal forms is presented through the analysis ofthe term 
AUM and the three states of consciousness. The fourth state of consciousness is 
termed as transcendental conscious state which is presented as the all-inclusive 
and ultimately real Absolute. Meditation on the word, AUM is suggested, for 
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in recitation of AUM, there are four stages. There is a silence before ' A' kara, 
*U'kara and ‘M’kara. There is an emphasis on the grasping of that silence 
which is Awareness. The witness is Atma, the Self. The Upanisad reveals the 
true nature of man, as Atman. It proclaims that the infinite dimension of man as 
ayam atma brahma — this atman, self of man is Brahman. The absolute of the 
fourth state of consciousness is the object of mystical union. The knowledge of 
it, as presented in Mandükya Upanisad leads one to liberation. 


9.12 KEY WORDS 


Self : The self is the individual person, from his or 
her own perspective. To you, self is you. To 
someone else, self is that person. 


Dream : Dreams are a series of images, sounds and 
feelings in narrative form that occur during 
sleep. Dreams typically last in the range of 
5 to 45 minutes. The content and purpose of 
dreams are not fully understood, though they 
have been a topic of speculation and interest 
throughout recorded history. 
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9.14 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


1. The self is presented in the Mandükya Upanisad as having four names as 
vi$va, taijasa, prajña and Turīya according to the states of consciousness 
it has for each moment. The physical universe is bound by uniform laws. 
It presents itself to all people. The waking state is the normal condition of 
the natural man. Here anyone perceives the world as it is and there is no 
much reflection about it. The dream state is the condition of the self when 
the external senses and objects are not presented to it with their physical 


characters, but are available as mental images. The self is given a name, 
taijasa, the luminous one. The next state of consciousness is deep sleep. The 
self is called prajña whose sphere of activity is in deep sleep. The sleeper 
does not desire any enjoyable thing and does not see any dream. Deep sleep is 
the state of knowledge though the external and internal objects are cognized 
in abeyance. The fourth state is termed as Turlya, as pure consciousness, 
transcendental, eternal and non dual. 


The waking state is the normal condition of the natural man. Here anyone 
perceives the world as it is and there is no much reflection about it. Bound 
by the fetters of sense-perception and desire, the self acts in the waking state. 
The vi$va is the name given to the subject of the waking state. It cognizes 
the material, physical and external objects in this state of consciousness. 
The waking state is the first quarter of the self and this vai$vanara, the 
subject of the state, has the waking state as the sphere of action. In this state, 
consciousness relates to things external and is possessed of seven limbs 
and nineteen mouths. The seven limbs are presented from the imagery of 
Agnihotra sacrifice where it is said, ‘Heaven is verily of that vai$vanara-self 
who is such; the sun is the eye, air is the vital force, space is the middle part, 
water is the bladder, and the earth indeed is the two feet. The ahavaniya fire 
has been imagined as his mouth. He that is possessed of these seven limbs 
is saptangah.’ The self is said to be possessed of nineteen mouths. They are 
five senses of perception and five organs of action, the five vital forces and 
mind, intellect, ego and mind-stuff. They are mouths in the sense of gates 
of experiences. Since through these aforesaid entrances vai$vanara, enjoys 
gross objects he is called as the enjoyer of the gross. The enjoyment of gross 
things is in the waking state. 


Answers to Check Your Progress II 


h 


Deep sleep is the state of knowledge though the external and internal objects 
are cognized in abeyance. As in the darkness where there is no perception 
possible, in the deep sleep state there is no perception of both external 
and internal. In this state there is no desire, no thought is gained. All the 
impressions have become one and there remains only knowledge and bliss. 
This is the conceptual self in the deep sleep state. The self in the other 
two states are imaginative and perceptual ones. The deep sleep state is the 
doorway to the cognition of the two other states of consciousness, namely 
waking and dream. Deep sleep consists of the unawareness of Reality. 


The fourth state is termed as turīya, as pure consciousness, transcendental, 
eternal and non dual. The Mandükya Upanisad does not describe this state in 
a direct way with its positive qualities. The description of this state follows 
the negative method, known as via negativa. By explaining what is not the 
fourth, the knowledge of the fourth is known. Turiya is indicated not merely 
through positive description but by negation of attributes. Through negative 
methods something is positively established. Turtya is devoid of every 
characteristic that can be explained by the use of words possible. It is not 
describable through words. The fourth is to be that which is not conscious 
of the internal world, of external world, of both the worlds. It is not a mass 
of consciousness. It is not conscious, not unconscious. It is unseen, beyond 
empirical dealings, beyond the grasp of the organs of action, inferable, 
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unthinkable, and indescribable. The valid proof consists in the single belief 
in the Self in which all phenomena cease. It is unchanging, auspicious, and 
non-dual. That is the Self and that is to be known. 


. The first verse of the Mandikya Upanisad says that the letter AUM is all 


that is past, present and future and is beyond all three periods of time. All 
the objects are indicated by names and forms. The names of objects are 
non-different from the objects and from AUM. Brahman as the supreme 
is known through the relationship existing between name and its objects. 
The letter AUM is the same as the supreme as well as the inferior Brahman. 
A clear exposition is given, showing its proximity to Brahman by virtue 
of its being a means for attainment of Brahman. The past, present and the 
future is understood as that which is circumscribed by the three periods of 
time. All this is but AUM, in accordance with the reasons already advanced. 
Even whatever is there beyond the three periods of time is also the AUM. 
That which is inferable from its effects but not confined by time is the 
unmanifested and verily AUM. The word and the object signified are the 
same. This is given greater importance in the Upanisad. All through the 
Upanisad this idea is presented with an emphasis on the unity of the name 
and the thing nameable. All this is surely Brahman. This self is Brahman. The 
self is said to be possessing four quarters. That which is AUM is Brahman. 
The self, innermost self is divided into four parts. 
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Block Introduction 


The word Upanisad literally means “sitting down near” and implies studying 
with a spiritual teacher. The Upanisads presented are drawn from the principal 
Upanisads, these Upanisads are not to be seen as uniform books but are 
connected to the Veda in which they occur. The Upanishadic teaching is often 
presented in the context of a particular Vedic hymn or ritual. In the Vedanta 
traditions, the Upanisads are referred to as the Sruti prasthäna i.e. revealed 
scripture, from which knowledge of Brahman is obtained. 


Unit 10 is the Isa Upanisad; it discusses the teachings of the /Savasya Upanisad 
which belongs to the earlier or Vedic group of Indian Scriptures. The main 
problem discussed in it is the question of reconciling human life and activity 
with the non-dual stance of the Vedantins. It neither supports extreme illusionism 
nor anti-pragmatism, but tries to reconcile the uncompromising extremes. 


Unit 11 is the Katha Upanisad which addresses questions relating to the end 
of human life. “What happens when one dies? Is there anything left over to 
survive after one dies? What remains after all living? What is the meaning of 
dharma and adharma, knowledge and ignorance, life and death?” The answers 
ultimately help one understand the meaning of that which is ultimate, all- 
pervasive and supreme. These questions are answered in a very simple manner, 
as a conversation between Yama and a young boy, Naciketa. 


Unit 12 is the Chandogya Upanisad explains the philosophical significance 
of the teachings of the Chandogya Upanisad. Since this is one of the earliest 
Upanisads, a lot of discussions on its liturgical aspects can be found. This 
Upanisad uses analogies to explain the identity of Atman. Through this unit, 
you shall also understand how this Upanisad establishes the identity of Atman 
and Brahman, and also provides teachings on cosmology and evolution of life. 


Unit 13 highlights the teachings of the Brhadäranyaka Upanisad. The 
Brhadaranyaka Upanisad is generally recognized as the most important of 
the Upanisads, it forms a part of the Satapatha Brahmana (Brahmana of One 
hundred parts). It illustrates the all-embracing, absolute, self-luminous and 
blissful reality of Brahman recognized as Atman. According to Adi Samkara 
the Upanisad is the greatest; for it contains all the three ways of learning— 
Upadesa, Upapatti and Upäsanä. Upadesa as it teaches the true nature of the 
mystic experience of the Brahman-Atman; Upapatti, as it provides logical 
explanation and Upasana as it the Upanisad explains how to understand the 
Supreme Being by meditation and self realization. The Upanisad is also widely 
known for its philosophical statements. 
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10.0 OBJECTIVES 


In this unit, you are expected to know the essential contents of the Upanisad 
such as: 


e the meaning of the term 'upanisad' (and also ‘Isavdsya’) and its place in 
Indian Philosophy. 


e the significance and approach of /$avasya Upanishad. 

e the theme of the Creation and the Created. 

e the power of discrimination (viveka). 

e vidya (knowledge) and avidyd (nescience). 

e the meaning of vairdgya (renunciation), karma (action), and upāsanā 
e the fusion of vairagya, karma, and upasana. 

e the importance of Self-knowledge 


e the idea of holism represented by the symbol AUM (35) and Pürna as the 
way of seeking the Truth/ Ultimate Reality. 


10.1 INTRODUCTION 


The word ‘Upanisad’ means ‘to sit near’ a guru which destroys the ignorance 
of the pupil. There are 108 acknowledged Upanisads, out of which ten are very 
important because Samkaracarya (780 A.D.) wrote his commentary on them. 
Isavasya Upanisad is the second shortest of the principal Upanisads containing 
eighteen verses, and it is found in Sukla Yajurveda Samhita. It is also called Isa 
Upanisad. However, the word */$avasya' literally means ‘pervaded by the inner 
controller’, and it tries to encapsulate the idea of the immanence of /$ana (God 
as the inner controller) of the world. 
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Moreover, the Upanisad also guides us to engage in selfless action with a 
view of holistic development. The Upanisad is so profound that scholars 
have famously said that even if all the Vedic literature is lost, with the help 
of [savdsya entire wisdom can be regained. Some scholars have also tried to 
establish the correlation between the eighteen verses of this Upanisad and the 
eighteen chapters of Bhagavadgita. In this unit, we shall discuss the central idea 
of those eighteen verses. 


10.2 ANOVERVIEW 


ISaväsya contains the essence of all the Upanisads. However, unlike other major 
Upanisads, it opens abruptly without any philosophical background story and 
setting. However, a deeper look at the general setting of the Upanisads reveals 
that the Upanishadic contents aim to answer the most fundamental questions of 
the Existence. Similarly, /savdsya Upanisad also aims to deal with the problem 
of the Ultimate Reality and to provide an answer in terms of the unity of Atman 
and Brahman. In its invocation mantra, /savdsya declares the truth regarding 
the Universe and human’s place in it in a holistic way. The whole is described 
as ‘Purna’. Its symbol is AUM. Furthermore, it also envisions parts as non- 
different from Pürna just as a drop is not different from the ocean. The term 
‘darsana’ is often interpreted as the vision — a holistic and unified vision of the 
whole universe. *Pürna' indicates this idea of holistic knowledge. 


Isavásya Upanisad is also unique and special in its description of God and the 
Universe (the Creator and the Created). Many philosophical traditions consider 
the Creator and the Created to be separate just like a watchmaker is different 
from the watch. However, the Upanishadic idea is that the Creator is not different 
from the Creation. He is transcendent as well as immanent in the world. 


Also, itis important to address here how the Upanisad, keeping this fundamental 
insight of the Creator and the Created, approaches the path of action along 
with renunciation. To establish this path, different Upanisads follow different 
approaches. For example, Tüittiriya Upanisad mentions the doctrine of the 
five sheaths (pañca kosa); Katha Upanisad mentions the doctrine of the three 
bodies (Sarira traya), and so on. But this Upanisad declares the Truth directly. 
It directly renders the vision of the Lord as the immanent and transcendent 
cause of the Universe and based on this ontological understanding it provides 
a reconciliation of the way of renunciation (vairagya) with action (karma) and 
devotion (Upasana). 


Check Your Progress I 
Note: a) Usethe space provided for your answer. 
b) Check your answer with those provided at the end of the unit. 


1. What is the meaning of the terms ‘upanisad’? 


2. State briefly the meaning of "Savasya 'in order to understand the 
nature of Reality. 


10.5 REFLECTION ON THE CORE ISSUES/ 
CONCEPTS 


From the very outset, /5a Upanisad gives a direct understanding about the 
universe and the ethics that ensues from this understanding. The core ideas of 
the Upanisad can be understood in the following headings: 


A. Lord and the World 


As wenotedabove, the first verse of /$avasya describes the relationship that exists 
between the Creator and the Created as the unique approach of understanding 
the Universe in its totality (Pürna) and engages ourselves in self-less action. 


1savasyamidamsarvam yatkifica jagatyam jagat | 
tena tyaktena bhuñjithä ma grdhah kasyasviddhanam || 
Isa Upanisad (Verse 1) 


There are following four dominant notions regarding the relationship between 
the Creator and the Created: 


1. Deism — A Deity Created the universe set it to its basic functioning but 
is no longer involved in the function of the Creation. There is no divine 
intervention in the functioning of the Universe. 


2. Theism — A Deity Created the universe, set it to functioning, and is actively 
involved in the sustenance and destruction of the Universe. 


3. Pantheism — A Deity or the Ultimate Principle is the inner essence of the 
entire universe. 


4. Panentheism — A Deity is the inner essence of the entire cosmos, and That 
(Deity) is transcendental also. 


The Upanishadic idea of Creation goes beyond these four notions (although it 1s 
akin to panentheism). Instead of Creation, more appropriately, the Universe is a 
manifestation of one non-dual principle- I$avara, Brhaman, or Atman which is 
not only immanent but also transcendent and indescribable. This fusion of the 
Creator and the Creation tends to answer the age-old question of metaphysics, 
i.e., is the universe changing or permanent? Is it Being or Becoming? Is it Real 
or unreal? The answer is that it is both- real as well as unreal- a blend of Being 
and becoming. It occupies jagat (the movable) and the /$a too (the immovable 
controller). Vedanta says that Brahman has five aspects- Sat (Existence), Cit 
(Consciousness), Ananda; and ndma (name) and rüpa (form). The first three 
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represent the Real (Being) aspect of Brahman; and the last two represent the 
becoming or changing aspect of Brahman. However, the latter is merely a 
projection. The jagat is neither sat nor asat. It is only the phenomenal appearance 
of the Real Brahman. The appearance (nama and rüpa) of jagat changes but the 
inner essence (the Lord) remains the same. Saccidänanda is the substratum of 
the entire being. Just like different waves may have different names and forms 
yet the inner essence of all the waves (as the formula of water) remains the 
same. 


B. Vidya and Avidya (the Metaphysical Knowledge and Nescience) — 


Vidya and avidya literally mean knowledge and ignorance respectively. However, 
it has many other related connotations and here it would be appropriate to 
understand the ontological meaning of these terms. Avidyd or ajnana means 
not having Self-realization or incorrect ontological understanding of Self and 
the world. This ignorance has two sides- the concealment (avarana) and the 
projection (viksepa). As avarana, Avidyä conceals our true nature as Pure Self. 
On the other hand, Avidyä as viksepa projects many pseudo identifications and 
the related false worldviews. This ignorance associated with Jiva (individual 
ego) is anadi (1.e., without any beginning). However, it is sant, i.e., it can be 
ended; and the right antidote for ignorance can only be Knowledge, i.e., vidya. 
The substance of vidyà is best illustrated by Vedanta Mahavakyas such as fat 
tvam asi, i.e., Thou are That. 


The Upanisad attaches immense importance to this knowledge of Self (atma 
vidya). Every other knowledge arises and perishes and has only instrumental 
value. Self-knowledge has intrinsic value and is capable of setting human 
beings free from all the sufferings. The seeking of Self-knowledge is called 
mumuksa in Vedanta and not having mumuksa means those people what this 
Upanisad calls atma hanah janäh, i.e., those who commit suicide (spiritual). 
The Upanisad says metaphorically that they enter into the realm of dark species 
where there is grave suffering. 


asurya nama te loka andhena tamasavrtah | 
tamste pretyabhigacchanti ye ke catmahano janah || 
Isa Upanisad (Verse 3) 
C. Viveka and Vairdgya (Wisdom and Renunciation)- 


The above ontological understanding or the discrimination between Real and 
Unreal is called viveka. It is to discriminate between vidya and avidya. Vairagya 
(renunciation) is the byproduct of this understanding. The second line of the 
first verse indicates at this notion of Vairagya. Viveka and Vairagya constitute 
the foundation of sadhana chatustaya. Here, the Upanisad is not suggesting a 
forced renunciation. It is a merely a product of the understanding that what we 
think as Real (the name and form) is unreal and there is no point in holding to the 
transient entities. It is nivrtasya nivrtti and praptasya prapti, i.e., itis renouncing 
which is already renounced and can never belong to us, and it is acquiring or 
remembering what we already have (our true nature as Saccidananda). Hence, 
viveka is that faculty of mind which discriminates between Real and unreal and 
so that Vairagya is born with a mindset which pursues the Real and relinquishes 


the unreal. The first verse suggests that one must be contented with what one has 
got, what belongs to others should not disturb his tranquility of mind. Therefore, 
the injunction — mda grdha- do not greed as everything is transient and nothing 
can really belong to anybody. Everything in jagat is a mere projection. 


D. Dharma (Duties and the Way of Action) — 


When one attains the right knowledge (viveka) and Vairagya (renunciation) the 
immediate question may arise- what a person should do? Should he renounce the 
world and go into forests or seclusion? Or should he be in society and feed on it 
like a parasite? No. The Upanisad is not teaching escapism or karma sanyäsa- 
that the actions altogether should be rejected or established rules should be 
flouted. Bhagavadagita also says one cannot live even for a second without 
performing action and its mystery is exceptionally profound. And when one is 
bound to do actions, then he must choose the right actions. The actions should 
not be merely based on desires but in accordance with reason and intuition. 
The intuition here implies not only one's own intuition but the entire wisdom 
of the ancient Rsis who formulated the system of purusärtha- the four duties 
of human beings. Kama (desires) and artha (wealth) can be pursued, but they 
should be restrained by the law of Dharma. This way of practicing kama and 
artha leads to liberation (mok$a) which is the parama purusartha (the final 
goal) of life. Dharma can be of two types- 


1. Sadhaàrana Dharma (General Duties) 


These are simple universal moral codes of conduct, e.g., non-stealing, non- 
violence, truthfulness, non-possessiveness, self-control, inner and outer purity 
(Sauca), etc. 


2. Visesa Dharma (Special Duties) 


They are not applicable to all but to the specialized people. Visesa dharma 
includes varna dharma (viz. Brahmin, ksatriya, vai$ya, and $üdra); and a$rama 
dharma (the four stages of life as brahmacarya, vanaprastha, grhastha, and 
sanyasa). 


Adhering to the above metaphysical wisdom and the code of conduct, J$a 
Upanisad commands that one should strive to live for hundred years. The cycle 
of karma and rebirth is extremely complex yet when one performs his duties in 
the above way (the niskama way), he is not bound by the karmas. He is set free 
and full of rejoice. 


kurvanneveha karmani jijiviset satam samah 
evam tvayi nanyatheto'sti na karma lipyate nare... 
Isa Upanisad (Verse 2) 
E. Upasanà (The Way of Devotion) — 


Along with the samyaka (right) understanding of ontology, renunciation, and 
action, the Upanisad also reveals the secret of devotion (Upasana). The term 
Upäsanä may have had many connotations concerning rituals and worshiping, 
but the core of Updsand is the vision of unity or oneness of I$vara everywhere. 
Only this knowledge of immanence and transcendence of I$vara paves the way 
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for the true renunciation. Upäsanä also covers performing one's duties with 
the sense of serving I$vara or for the welfare of all sentient and non-sentient 
Creation. Hence, karma and dharma should be grounded in this Upasana of the 
Lord. 


Some aspirants think the Creation (karya Brahma) to be separate from the 
I$vara (karana Brahma) and worship only one of these aspects. It is a grave 
misunderstanding to consider them ontologically different and thus engage in 
particularistic worship or Upäsanä. The Upanisad describes, with the help of 
the metaphor of the realm of great darkness, that the worshippers of both the 
kinds fall into it. 


andham tamah pravisanti ye'sambhütimupasate | 
tato bhüya iva te tamo ya u sambhütya ratah || 
Isa Upanisad (Verse 12) 


Thus the core of Upasanä is to have bhagvada drsti, i.e., the vision of the Lord 
everywhere- not only in His Creation but also in actions performed out of the 
respect of duty and for the welfare of sentient beings. However, there lurks 
the final danger in the path of a seeker that he may engage in such prescribed 
actions yet be full of ahamkara (ego) although of satvika (spiritual) type. The 
Upanisad warns us against the idea of cultivating ego while performing any 
duty. The ultimate renunciation is nothing but the renunciation of the ego of 
the doership. This realization is best practiced with a desire of total surrender. 
Therefore, Upanisad in its last few verses surrenders and prays to the Almighty 
with the symbol of the light of the Sun. However, in all this karma, Vairagya, 
and Upasana, the vision of the oneness of the Lord is grasped with full rigor. 
The Upanisad prays to the Lord to bestow upon such supreme realization. 


hiranmayena patrena satyasyapihitam mukham | 
tattvam püsannapavrnu satyadharmaya drstaye || 
Isa Upanisad (Verse 15) 
püsannekarse yamasürya prajapatya vyüha ra$min samüha | 
tejo yatte ripam kalyanatamam tatte pa$yami yo’savasau purusah so'hamasmi || 


Isa Upanisad (Verse 16) 


10.4 PHILOSOPHICAL RESPONSE 


ISaväsya Upanisad has had tremendous ramifications in all thoughts of Indian 
Philosophy. It represents the essence of Vedic knowledge. Although there are 
many unresolved issues regarding the structure, contents of verse, and various 
Vedantic interpretations of the Upanisad yet its overwhelming significance 
cannot be denied. There are other Upanisads which rely on various background 
settings, stories, dialogues, some methodology such as avasthatraya, pancakosa, 
Sarira-traya, etc. but ISäväsya Upanisad declares the truth about the Universe 
directly and encapsulates the entire Vedic ethics in a nutshell. The injunction is 
straightforward, 1.e., the path of renunciation where there is a fusion of action 
and devotion. Its invocation mantra also synoptically pictures the entire cosmos 


in its totality (as Purna). It is because of this reason perhaps, thinkers like M.K. 
Gandhi said- 


“Tf all the Upanisads and all the other scriptures happened all of a sudden to be 
reduced to ashes, and if only the first verse in the /sopanisad were left in the 
memory of the Hindus, Hinduism would live forever.” 


Paul Deussen has also recognized how beautifully this Upanisad has reconciled 
its metaphysics with the Vedic ethics. Swami Chinmayananda also said in his 
commentary- 


“The very first stanza of this matchless Upanisad is in itself a miniature 
philosophical textbook. Besides being comprehensive in its enunciation of 
Truth, it provides a vivid exposition of the technique of realising the Truth 
in a language unparalleled in philosophical beauty and literary perfection. Its 
mantras are the briefest exposition on philosophy and each one is an exercise 
in contemplation.” 


Many Indian sages have also correlated the eighteen verses of /$avasya Upanisad 
with the eighteen chapters of Bhagavadgita. The reason might be that both the 
texts synoptically present the philosophy of Upanisads. Like Bhagavadgita, we 
find in /savasya, a unique blend of jfiana, karma, and Updsand. This holistic 
knowledge holds tremendous potency, and it paves the way for the ultimate 
realization, i.e., Moksa. 


Check Your Progress II 


Note: a) Use the space provided for your answer 


b) Check your answer with those provided at the end of the unit. 


Comment on the Upanishadic notion of vidya and Avidya. 


10.5 LET US SUM UP 


To sum up, we can derive the following philosophical points from our discussion 
above pertaining to {$ävasya Upanisad- 


1. The idea of holism is immanent there (in the invocation mantra itself), the 
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view that the mere study of parts cannot yield a complete knowledge of 
the universe. For a profound comprehension, the analysis of its micro and 
macro aspects is vital. The universe must be understood in its totality. 


2. Metaphysically, there are two realms of Existence, the material, efficient, and 
the final cause of the world (as the Lord) and the Creation itself. However, it 
is more like a manifestation rather than Creation where there is oneness of 
everything. 


3. Epistemologically, the knowledge of duality and false ego constitute Avidya. 
The right ontological understanding is called vidya. Also, vidya paves the 
way for ethical and aesthetic fulfillment of life. 


4. Asa methodological approach (sadhana), the meditation on the totality of 
Cosmos is required. Renunciation is the by-product of the discrimination 
(viveka) between Real and unreal. Finally, this renunciation must fuse with 
dharma and Upasana. 


5. Axiologically, the realization of Atman or Self holds the supreme value as 
Truth, Beauty, and Goodness; everything else entails suffering. Only Atman 
or I$vara becomes capable of rendering everlasting peace. Not engaging in 
the pursuit of Self-knowledge is termed as spiritual suicide. 


6. Finally, the transcendental state of I$vara and Atman or the entire universe 
is essentially ineffable (anirvacantya). It becomes a subject of direct 
realization, not of verbal exegesis. One must surrender to the Ultimate Lord 
and seek blessings for Self-realization. 


10.6 KEY WORDS 


Atman : The immanent and transcendental state of 
Consciousness. It is at par with the Lord or 
Nirguna Brahman. It is represented by the 
amatra (silence) at the end of AUM. 


AUM : The mystical symbol of wholeness or Atman; 
and also the supreme object of meditation. It 
is the symbol of Purna. 


Avidya : It is the metaphysical nescience of not- 
knowing oneself and projecting differing 
egos with false worldviews. 


Mahavakya : The mahavakyas are the four great sayings of 
Upanisads of supreme importance in Vedanta 
philosophy. They are: 1-prajñänam brahma : 
Aitareya Upanisad, 3.3. 2-aham brahmasmi : 
Brhadaranyaka Upanisad, 1.4.10. 3-tat tvam 
asi : Chandogya Upanisad, 6.8.7. 4-ayam 
atmà brahma: Mändukya Upanisad, 2. 


Nirguna Brahman : It denotes attributeless or formless aspects 
of Ultimate Reality. It can be contrasted 
with the creative aspect of Brahman which is 


Pañca Kosa 


Principal Upanisads 


Purusartha 


Sarira Traya 


Vedanta 


Vidya 
Viveka 


saguna Brahman. It is also known as Karana 
Brahman. 


: The five sheaths of human personality, as 


explained in Taittiriya and other Upanisads. 
They are, namely, annamaya, pranamaya, 
manomaya, vijñanamaya, and anandamaya 
ko$a. 


: These are also called mukhya Upanisads, 


widely studied in Vedanta philosophy. 
Sarnkaräcarya wrote commentaries on 
them. Generally, they are ten in numbers, 
namely- [sd (IsUp), Yajurveda, Kena (KeUp), 
Samaveda, Katha (KaUp), Yajurveda, 
Prasna (PrUp), Atharvaveda, Mundaka 
(MuUp), Atharvaveda, Mändükya (MaUp), 
Atharvaveda, Taittiriya (TaiUp), Yajurveda, 
Aitareya, (AiUp), Rgveda,  Chandogya 
(ChhUp), Sämaveda, and Brhadäranyaka 
(BrUp), Yajurveda. 


It means the virtues or duties of human beings. 
They are four- dharma (duty), artha (wealth), 
kama (pleasures), and Moksa (liberation). 


The three bodies of human beings explained 
in Upanisads, namely, sthüla, suksma, and 
karana $arira representing gross, subtle, and 
causal levels respectively. 


It represents the teaching based on 
prasthantraya, the three great sources (texts), 
namely, Upanisads, Bhagavad Gita, and 
Brahmasütra. 


It is the knowledge of Self or Atman. 


It is a faculty of mind that discriminates 
between Real and unreal. 
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10.8 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


1. 


The term Upanisad is derived from the three Sanskrit root words- ‘upa’, ‘ni’, 
and ‘shad’, which literally means ‘to sit near’. In an Upanishadic setting, a 
disciple (Sisya) sits near his master (guru). This symbolizes respect for the 
teacher. Through this setting the darkness of ignorance is dispelled away 
just by the light of Knowledge of the great statements about Atman and 
Brahman. /s$avasya Upanisad also serves the same purpose. The teachings 
based on Upanisads (also along with Bhagavad Gita and Brahmasutra) are 
also called Vedanta. It is best encapsulated in Mahavakyas which denote the 
oneness of the Self, the world, and the Lord. 


The term /$ävasya literally means - pervaded by the Lord or the inner 
controller of the Universe. It sheds light on how Upanisads understood the 
Creation. Precisely it shows how the world is a manifestation of the Lord 
who is within and without both. He is immanent as well as transcendent. 
The Lord is Real as the Existence, Consciousness, and Bliss while He alone 
is projected as the unreal jagat which is constituted of nama (name) and 
rüpa (form). The realization of the oneness of a universal Lord is hinted by 
the title /savasya. It also conveys the idea of Pürna, i.e., everything that ‘Is’ 
is essentially God. 


Answers to Check Your Progress II 


J 


In Upanishadic parlance, the notion of vidya and Avidyd is of supreme 
importance. Avidyä means, not knowing the reality about oneself, the world, 
and the Lord. It is to have a misidentification of ego, a perverted worldview, 
and the notion of the Lord as distant from oneself and the world. This 
ignorance as duality can only be removed by the jñāna or vidya, i.e., the 
Self-realization where the universal Lord resides in its core. It is by virtue 
of this viveka and jana that one can truly renounce that which is unreal and 
is merely the projection of the Self. This renunciation is effortless as the by- 
product of vidya. It also paves the way of performing one's duties (dharma) 
as niskama karma. The oneness also becomes the cornerstone of the way of 
devotion. Hence, in Vedanta, the root of all suffering is Avidyä while the real 
antidote is vidya. 


. According to Upanisads, whatever is Real is realizable also. The Ultimate 


is not merely a logical hypothesis. Although the linguistic expression of the 
Ultimate Reality is almost impossible, yet, it does not mean that it can never 
be realized. There are several methods of its realization, and meditation 
on AUM is one of the most effective methods. AUM is the symbol of 
entire Reality. In the invocation mantra of [savdsya Upanisad, the AUM 
is described as Pürna. A denotes jagrat, U denotes svapna, M denotes 
susupti, and the silence at the end denotes Turrya, Atman, or Brahman. It 
synoptically captures the entire notion of wholeness (sarva). Meditation over 


its syllable has unique and profound advantages. AUM or Pürna denotes 
Creator also and the Creation as well at all levels. Furthermore, not only in 
Isavásya Upanisad but also in the entire Vedic tradition and other religions 
AUM became the symbol of auspiciousness and the object of the highest 
veneration. It can be synoptically presented as- 
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11.0 OBJECTIVES 


Katha Upanishad is the very popular Upanisad. It is the most beautiful Upanisad 
that answers the basic questions of the end of human life. By the end of this 
unit, you are expected to know: 


e the question of the meaning of life and death 

e the question of immortality 

e the question of the meaning of dharma and adharma, 
e the question of knowledge and ignorance 


e the question of the ultimate cause of the world 


11.1 INTRODUCTION 


Katha Upanisad belongs to Krisna Yajurveda. It is acclaimed as the clearest 
and the most popular one for its brevity and perfect enunciation for the mystical 
truths about life. Basic questions of life and death, meaning of various things 
in life are dealt in the Katha Upanisad. It contains a more unified exposition of 
Vedanta that any other single Upanisad. Its brilliance is heightened by the two 
characters of its dialogue, namely, old Yama, the teacher, and young Naciketas, 
the student. The Upanisad is structured as dialogue between Yama, the teacher 
and Naciketa, a serious, honest and motivated student. The student is portrayed 


*Dr. John Peter, St. Antony’s College, Kotagiri. 


as one who has an understanding of the eternal and ephemeral in full measure. 
He is presented as a young son of Vajasrava and of 12 years old. This boy is 
very devoted to his father and society. He has a strong desire and quest for 
Self- knowledge. When he meets Yama he is granted three boons. The little boy 
asked for firstly, pacification of his father, secondly a fire ritual to gain swarga, 
heaven, thirdly, knowledge of the Self. Katha Upanisad contains one hundred 
and twenty verses divided into two chapters. Each of the chapters has three 
sections, called vallis. 


11.2 STORY OF NACIKETA 


Vajasrava, father of Naciketa, performs a sacrifice to merit certain rewards. 
At the end of the performance of visvajit sacrifice, he distributes gifts of old 
and feeble cows to the pious people as daksind. In such a one-day sacrifice the 
performer is expected to give all his possessions as a gift to the priests who 
participate in the sacrifice. Young boy Naciketa is greatly disturbed by the act 
of his father and comes forward to offer himself as a gift to the priest. Knowing 
that his father has promised to give up all his possessions, Naciketa asked him, 
“Dear father, to whom thou will give me"? At the utterance of these words, 
father is filled with great sorrow. But to keep up his father's words, Naciketa 
bows to him and walks away into the abode of Yama. There he waits for Yama 
for three days and nights without a morsel of food to eat or a drop of water to 
drink. On his return Yama is greatly distressed at the plight of the young boy 
and is pleased with the stern attitude of the boy. He offers the boy three wishes. 
Even though young in age, Naciketa is full of wisdom. 


The first wish that he asked is regarding his father that he be free from anxiety, 
anger and be granted calmness in mind. 


As for the second wish, he asked to enlighten him about the sacrifices that 
lead one to heaven and free people from hunger, thirst, fear and sorrow. Yama 
readily grants this boon with further instructions. He explains how sacrificial 
fire becomes the source of the world. To which Naciketa gives all the details 
and procedures of this sacrifice without any fault. Pleased with the shrewdness, 
power of memory and performance of the boy, Yama grants, “henceforth, this 
sacrificial fire would be known by your name." And it is granted that whoever 
kindles that fire thrice, would become united with the three lords and attains 
liberation. 


The third wish Naciketa asks for is to enlighten him as to what happens to a 
person after his death. He asks, “There is a doubt about a person after death. 
Some say he exists and others say he does not." Yama asserts that even great 
ones have this doubt and the answer to this question being highly complicated 
and very subtle is very difficult to comprehend. By saying this Yama tried to 
dissuade the boy from entertaining such a query and asked him to ask for any 
other material boon like wealth, gold, horses, elephants, land and so on. Naciketa 
remains unmoved and uncompromising in getting answers to the question. 
He did not want any other material gifts from the Lord except the mysterious 
knowledge about after life. Knowing the temporary nature of worldly gains 
he insists on receiving eternal knowledge. Greatly impressed by Naciketa as 
beyond all pleasures and aspirations of the material world, Lord Yama starts 
the instruction on knowledge of the eternal. Ignorance and Knowledge are wide 
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apart as they lead to different goals. To know the truth one follows the path of 
knowledge which is explained well by the teachings of Katha Upanisad. 


11.3 NATURE OF THE SELF 


The nature of the Self is that it is unborn, eternal, everlasting, ancient and not 
destroyed. There is no birth and death for the tranquil Self. It is all pervading, 
far, near and everywhere. It is joyful as well as joyless. It is bodiless and all 
pervading. It is smaller than the smallest; at the same time it is greater than 
the greatest. The purusa is the subtlest. It is subtler than sensory objects, 
senses, mind, intellect and even mahat, the manifested Hiranyagarbha and 
the unmanifested avyakta. Self is hidden in all things. The Self is soundless, 
formless, imperishable, tasteless, odourless, eternal, constant, all pervading, 
subtlest, omniscient and omnipotent. Its light is greater than that of the Sun, 
Moon, Stars, lightning and fire. It is not seen but by its light everything shines. 
No mortal beings ever live by just life breath alone. One lives by the self over 
which the whole existence is dependent on. It is the Brahman that sustains 
everything and becomes the source of all. He is compared to the tree whose 
roots are above in the sky and the branches below. Every possible thing in all 
the worlds rest in it. Over which none can transcend. “Under his command, even 
the creator comes out vibrating within as the life-force. He is the one dispenser 
of the universal law of nature, and a great terror like a raised thunderbolt.” The 
power of the Self controls the fire, sun, air and even death. All the forces and 
gods discharge their respective duties by the order of the Self. The Purusa, the 
self is greater than everything else. He is the truth which everyone wants to 
know. He alone is the Sun, the air in the sky and fire on the sacrificial altar and 
the soma- juice at sacrifices. Yet His form is not within the field of vision. None 
is able to perceive with naked eye. 


The self is consciousness. It is not the property of the body as matter is 
intrinsically insentient in nature. The self is also not a product of the body as 
unconscious matter can never produce something conscious. It is not a part 
of the body too as it pervades all over the body. The self is a separate and 
independent entity different from the body in which it resides. It is the entity 
that pervades the entire body and makes it alive and vibrant. Every part of the 
body is dependent on it for their existence. While they are dependent on the Self, 
it is not dependent on them for its reality. It is not limited by the boundaries of 
the body. It alone survives even after the decay of the body. 


Check Your Progress I 
Note: a) Use the space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


Explain the three boons asked by Naciketa. 


11.4 REALIZATION OF THE SELF 


Only a person who has realized the Self can impart the knowledge of Self. 
Yama calls, “O man! Arise, awake and realize that truth.” The path to know the 
self is very difficult like a sharp edge of a razor. Hard indeed is such a path to 
tread. The difficulty lies in the discrimination of what is self and the non-self. 
What is in the manifest world is there in the unmanifest Brahman. An ordinary 
man fails to realize this truth and sees the world as different from Brahman. The 
sense organs by nature are external in nature. Eventually one who identifies 
with the body and the sense organs try only to understand and know the sense 
objects and the externals alone. They rejoice in the sense-objects and never get 
the vision of the self. These persons are like immature children in their thoughts 
and their pursuit. Only few wise men that are desirous of immortality turn their 
attention internally and have the quest of self-knowledge and self-realization. 


11.5 MEANS OF REALIZATION 


Knowledge of the Self cannot be obtained only through logical arguments. 
Knowledge is more than logical reasoning. It cannot be known by scriptural 
knowledge or by mere human intelligence. It is possible only by internal 
realization and experience. Anyone with an unrestrained mind becomes only 
impure and gets immersed in material pleasures. The senses are to be controlled 
by the mind and the mind is controlled by the self. Only that person who 
lives without any worldly desires becomes immortal. Realization is through 
concentration of mind and locating the Self in the innermost being of oneself. 
This self is the subtlest and is seated in the heart of all. The realization is very 
hard for everyone but the wise achieve it. One who is free from desires is able 
to see the Self and becomes free from any grief. As all longings disappear, the 
Self is attained. When all five senses are at rest together with the mind and the 
intellect becomes inactive, then one attains the highest state. One abandons 
joy and grief of the transient world. After knowing and grasping the Truth, one 
attains the subtle Self and rejoices. Knowledge of the self liberates everyone. 
The unintelligent goes after material objects and outward pleasures, falls prey 
to the cycle of death and life. The wise attain immortality by knowing the Self. 
Naciketa questions Yama on the truth about the status of the Self after death. 
Yama says that some souls re- enter the womb to have a body. Those who are 
not liberated would get another birth. Some other unenlightened souls would 
get plants as their body. Determining factor for such rebirth is the karma. 


Syllable AUM is the goal of all teachings of the Vedas and the austere activities. 
This is the ultimate one which becomes the final objective of all penance. AUM 
is both empirical and absolute Brahman. Whoever knows the identity of the 
syllable AUM and the Self, Brahman, attains all that one desires. He would get 
beyond the realms of ignorance and knowledge, the cause and the effect and 
the rest. 


This knowledge is obtained not by reasoning, thought, intuition or intellect, but 
only by entering into one’s own heart. Looking within oneself and understanding 
the subtlest subject make liberation possible. Distinguishing what is not self 
from what is self, especially the body is very necessary for self realization. As 
one separates the stalk from a reed, one should do so for separating self from 
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the body. Yoga can be acquired as well as lost owing to one's own effort and 
skill. The art of yoga is a firm control of senses by the mind. A yogi becomes 
free from the wandering of the mind. 


As the self reveals itself not to all, it is not attainable by all. It cannot be attained 
by a mere study of the scriptures and intellect. It is seen and experienced by the 
seekers of truth with their concentrated and pure mind. Those who have not 
refrained from bad conduct and those with unrestrained minds and those of non 
meditative persons cannot get the glimpse of Self. 


11.6 INDIVIDUAL SELF AND COSMIC SELF 


In the world of the spiritual realm, being is understood in two ways, individual 
self and the cosmic self. The cosmic selfenters the intelligence and consciousness 
of the created beings and resides in the cavity of the heart. It enlivens the lives 
of all living beings. As Individual self it enjoys at the same time the results of 
the good and the bad actions of the human being. The self is omniscient which 
is never born or dead. It is not also created one. In decaying of the body, the 
self does not suffer. Self is the one that neither killed nor is it killed. Like air 
which pervades the whole world and assumes different forms according to the 
container it is filled in, the self abides in the hearts of all beings that appear to 
be different. The self is both transcendent and immanent. In its absolute state 
it is transcendental and it is immanent it is prevalent. There is no place, where 
Brahman is not. He is here within, without and everywhere. 


The eternal Brahman resides in the city of eleven gates. The gates are described 
as follows: seven in the head, one in the navel, the two lower ones and one at 
the top of the head. Self presides over the physical body. An interesting analogy 
is made. The body is compared to a chariot which endlessly travels on the path 
of life. The soul is the master of the chariot in which the intellect acts as the 
charioteer, the mind as the bridle, sense organs as horses and the external objects 
as roads. The Self remains the enjoyer. If someone has an unrestrained mind 
and ignorance his sense organs become uncontrollable like unbridled horses. 
Controlled mind takes the chariot in the right path. With an impure mind one 
finds it difficult to attain the goal. 


11.7 RESULTS OF REALIZATION 


At the realization one does not grieve as ignorance is got rid off by meditation 
upon the self. The realized self does not grieve because he experiences the Self 
as the self-same and all pervading. It dwells in the hearts of all without any 
physical attachment and is without any name or form. The wise realizes then 
truth that the self is distinct from the sense organs. They are only the product 
of the five basic elements of nature. Their existence and fields of activities 
are limited and changing. The self is entirely different from them as unlimited 
and unchanging. By beholding the self as “this is that" one fears not. Having 
been liberated, one becomes absolutely free from the web of births and deaths. 
At the purification of the mind when the self is realized, there is an end to 
the dualistic and pluralistic outer external world experiences that are limited, 
finite and binding. The people of awakening worship the omniscient fire in 
the fire stick. The fire is very self all-pervading. Like a fetus well preserved 
inside, the fire is well lodged unseen in the stick. It is perceived only by the 


realized persons. One who knows this truth realizes the Atman as the sustainer 
of life and the lord of the past and the future. Thus what looks as unknown and 
unknowable for some becomes knowable by the intellect. The intellect which is 
able to cognize light taste, smell, sound, touch etc drives its knowing capability 
only the Self. There is nothing unknowable to this omniscient Supreme Being 
itself. The self of the realized remains pure like pure water poured on to pure 
water remains pure forever. The one who is able to understand and knows the 
Self becomes immortal. The person who perceives this truth and realizes that 
experience attains the state of Brahman even while living. He becomes a jivan 
mukta. 


11.8 JIVAN-MUKTI: REALIZATION WHILE 
LIVING 


Benefit of knowledge of the Self is presented in two forms in Upanisads. One 
is the benefit that can be obtained in this life itself while the other is the benefit 
after death. Katha Upanisad speaks of both the benefits namely, Jivan mukti 
and videha mukti. More than the benefits after death, like freedom from the 
cycle of birth and death and immortality, benefits obtained while living in 
the body itself draw one’s attention for authentic meaningful living as human 
beings here on earth. Jivan mukti is the benefit of knowledge enjoyed mostly 
at the mental level in different ways. A sense of fulfillment in life is the first 
fruit of realization. The realized person is free from limitation and belongs to 
all. There is no sense of isolation or rejection as there is a realization of all- 
pervading Self within oneself. Secondly, one becomes independent mentally 
and emotionally. Nothing affects him emotionally in case of accumulation or 
deprivation of things, of relation or departure of people. The realized one is 
not dependent on external factors like wealth, status, persons, power, authority, 
glory, respect etc. Thirdly, the benefit of realization is the emotional balance or 
stability as a capacity to face anything in life. Whenever there is an emotional 
fluctuation nothing affects the Self. 


11.9 VIDEHA-MUKTI 


While Jivan mukti is liberation while living, videha mukti is freedom after 
death. Katha Upanisad clearly states about what happens to a person who is 
still in ignorance. After death these unrealized persons would drop only the 
body. Death becomes only a separation of the self with the physical body which 
is made out of five elements. To these five elements the body returns back. The 
other two bodies namely the subtle and causal bodies continue to exist for an 
ajñant, ignorant person. The subtle body seeks for another physical body to 
continue the journey. 


Rebirth occurs in another body. Law of karma is operative in the rebirth process. 
As in every body the self experiences good and bad and acquires merits and 
demerits. These merits and demerits determine the rebirth to enjoy both bad 
and good fruits of previous birth. In ignorant persons, there remains lots of 
unfructified punya-papas which compels the subtle and causal bodies to look 
for another physical body for their fulfillment. In contrast to this process, in the 
life of a realized person, there is no fresh punya-papa that is kept in store for 
the next birth. At death of a liberated person, three bodies merge into the total 
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universe. There is nothing surviving as an individual for ajñānī. Since there is 
no jiva as a principle of individuality, freedom from the cycle of birth and death 
becomes possible. At death, a realized person attains videha mukti as a freedom 
from punarjanma. 


Check Your Progress II 


Note: a) Usethe space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


What 1s the necessity of Self-realization? 


11.10 LET US SUM UP 


Each Upanisad generally takes up the responsibility of caring for the spiritual 
welfare of the individual. In turn they are expected to render their service to 
groups that for the society and the nation. Katha Upanisad has been acclaimed 
as the most popular one as per the structure in the form of a dialogue between 
Naciketa and Yama. The Upanisad tells the story of Naciketa, the son of 
Vajasrava, who learns the teachings imparted by Yama. Starting with the story, 
the Upanisad unfolds the profound philosophical truths. It reveals the truths 
of this world and the other world that is beyond human comprehension. The 
distinction of Self from mind and body is clearly made in the Upanisad. Desire, 
anger, hatred, fear all belong to the mind. Similarly hunger and thirst pertain to 
the body. None of these belong to the Self. Objective view on the things without 
identifying them with the Self, makes one realize the imperishable Self. The self 
is not just mind and body. Even while living, one cannot treat them as oneself. 
The self alone will shine when there is complete eradication of the desires and 
consciousness of the body. 


For such persons there is no death. Death is only for the body and not for the 
self. The goal of life is set in the words of God of Death. Liberation is the final 
goal of one’s life. When one achieves liberation he is freed of death, rebirth 
and all the sorrows of existence. Those who practice austerity, control of mind 
and sense, spiritual discipline reach the realm of Brahman. Right step on the 
path of mediation and self realization is to merge the power of speech in the 
mind and the mind in the intellect and the intellect in the great self. Liberation 
means freedom from rebirth. Knowledge of Self makes such a release possible. 
This knowledge comes from realizing the true nature of Self. He is a smokeless 
flame. It is ever consciousness. The metaphor of an uprooted tree with the roots 
towards the sky is given to explain that heaven is the root of all life. The self 
is the source of all. It sustains everything and gives life to all that is dependent 
on it. It is independent even though it resides in the cavity of the hearts of all. 
All things and beings receive their support and strength from the Self. When 
prana goes out, Self alone remains. Even after the decay of the physical body, 
the unchanging Self survives. 


Realization of the nature of the Self comes not from mere learning or scriptural 
scholarship. It is not dependent on intellect or intuition. The realization is the 
anubhava, experiential. Realization is not something of new discovery. It is 
just becoming aware of what is already present. Due to ignorance self is not 
recognized or known. The hidden self beneath everything is to be realized. The 
unrealized would face the cycle of birth and death continuously. Anyone who 
thinks that he is an intelligent and enlightened person would surely go through 
the cycle of birth and death again and again. Meditating upon the self one gets rid 
of ignorance. Anyone who lives in the world without the awareness of the body 
is called Jivan mukta. When all desires that dwell in the heart are destroyed and 
ignorance is dispelled, and then you become immortal. The Upanisad declares 
that anyone who is aware of the Self is a liberated person in whom there is no 
death. He becomes Immortal. 


11.11 KEY WORDS 


Metaphor : Metaphor (from Latin metaphoria) is 
language that directly connects seemingly 
unrelated subjects. It is a figure of speech that 
connects two or more things. More generally, 
a metaphor describes a first subject as being 
or equal to a second object in some way. 


Rebirth : Rebirth refers to reincarnation, belief that 
some essential part of a living being survives 
death to be reborn in a new body. 
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11.13 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


1. When Naciketa meets Lord Yama he is granted three boons. The little boy 
asked for firstly, pacification of his father, secondly a fire ritual to gain 
swarga, heaven, thirdly, knowledge of the Self. 


2. The nature of the Self is that it is unborn, eternal, everlasting, ancient and 
not destroyed. There is no birth and death for the intelligent Self. It is all 
pervading, far, near and everywhere. It is joyful as well as joyless. It is 
bodiless and all pervading. It is smaller than the smallest; at the same time 
it is greater than the greatest. The purusa is the subtlest. It is subtler than 
sensory objects, senses, mind, intellect and even mahat, the manifested 
Hiranyagarbha and the unmanifested avyakta. Self is hidden in all things. 
The Self is soundless, formless, imperishable, tasteless, odourless, eternal, 
constant, all pervading, subtlest, omniscient and omnipotent. Its light is 
greater than that of the Sun, Moon, Stars, lightning and fire. 


Answers to Check Your Progress II 


1. Only a person who has realized the Self can impart the knowledge of 
Self. The difficulty lies in the discrimination of what is self and the non- 
self. Brahman. Only few wise men that are desirous of immortality turn 
their attention internally and have the quest of self-knowledge and self- 
realization. 


2. Knowledge of the Self cannot be obtained only through logical arguments. Katha Upanisad 

Knowledge is more than logical reasoning. It cannot be known by scriptural 
knowledge or by mere human intelligence. It is possible only by internal 
realization and experience. One who restrains from bad conduct. Anyone 
with an unrestrained mind becomes only impure and gets immersed in 
material pleasures. The senses are to be controlled by the mind and the mind 
is controlled by the self. Only that person who lives without any worldly 
desires becomes immortal. Realization is through concentration of mind 
and locating the Self in the innermost being of oneself. 


3. Atthe realization one does not grieve as ignorance is got rid off by meditation 
upon the self. The realized self does not grieve because he experiences the 
Self as the self-same and all pervading. It dwells in the hearts of all without 
any physical attachment and is without any name or form. The wise realizes 
then truth that the self is distinct from the sense organs. They are only the 
product of the five basic elements of nature. Their existence and fields of 
activities are limited and changing. The self is entirely different from them 
as unlimited and unchanging. By beholding the self as “this is that” one 
fears not. Having been liberated, one becomes absolutely free from the web 
of births and deaths. 
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12.0 OBJECTIVES 


In this unit you will get to know in detail: 


the philosophical significance of the Chandogyopanisad 

a lot of discussion on liturgical aspects 

the establishing of the identity of Brahman and Atman 

the Upanisad as the earliest work on cosmology and the evolution of life. 


this work as the first ever attempt to introduce quantitative analysis in 
addition to qualitative analysis 


the nature of Atman in several ways as presented by this Upanisad. 


12.1 INTRODUCTION 


This Upanisad belongs to Tandya Brahmana of the Samaveda. It consists of 
eight chapters with each chapter divided into several sections. First five chapters, 
excluding fourteenth section of the third chapter which includes Sandilya Vidya, 
are devoted to the superiority and effects of various forms of * Upasanas' and 
‘Homas’. Upasanas and Homas constitute rituals. The prominence enjoyed 
by these forms of rituals clearly indicate that (sections numbering around one 
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hundred and ten are devoted to the description of these forms) the chapters and 
sections dealing with this aspect must have been appended to the Upanisad. 
Even though the Upanisad denounced all forms of rituals, they did not lose 
the ground instantaneously. The statement ‘ahimsan sarväni bhütani anyatra 
tirthebhyaha’ means that elsewhere non-violence is a virtue, but during the 
performance of 


Yajfia animal sacrifice is mandatory. Even in those sections, which are devoted to 
glorifying rituals, there is no homogeneity because these sections were appended 
to the Chandogya at different times. So the Upanisad which is available to us in 
the present form contains extraneous matter in a large quantity. This Upanisad 
not only describes in detail various rituals, it also contains glorification of various 
aspects of the Samaveda. For example, the very beginning of the Upanisad is 
marked by hailing the importance of ‘Udgitha’ (this Veda is designed mainly to 
uphold the importance of Udgitha) which stretches to several sections followed 
by the descriptions of Prastava, Pratihara, Stobha and so on. Salutations to 
*Soma' occupy nearly the whole of the second chapter. While there is diversity 
in this part of the Upanisad, the Upanisad proper is restricted to a discussion of 
Atman and Brahman. One possible reason for glorifying the non philosophical 
part is the emphasis upon the concept of Moksa. In those days people might 
have thought that ‘brahma saksatkara’ was possible only through rituals in 
conjunction with knowledge. 


Like any other Upanisad, the Chandogya is also full of anecdotes of several 
fictitious persons. Even the philosophical part of the text is not free from 
this approach. Hence in our study of the Upanisad, we must first segregate 
philosophy from myth. In order to achieve this, we have to concentrate only 
on some sections of the last three chapters of the Upanisad and as an exception 
in this case, we shall consider the twelfth section of the third chapter of the 
Upanisad. 


12.2 THE WAY OF KNOWING BRAHMAN 


The particular section with which we are dealing presently is known as Gayatri 
brahma. This section regards vak or speech as Gayatri and it is through Gayatri 
that Brahman can be understood. Brahma or Brahman is what manifests in 
speech. This may be the reason for regarding speech as the means of knowing 
Brahman. For our purpose, ‘Gayatri’ can be taken to mean a form of prayer. 
According to Yajfiavalkya's interpretation, there cannot be any positive 
description of Brahman. Since it is very difficult to understand Brahman 
with only negative interpretation, Chandogya chooses an alternative method. 
There is no need to know what prayer consists of. The Mantras numbering 
seventh, eighth and ninth describe Brahman as Akàáa. In this case Akasa can 
be taken to mean something like ether or space or some eternal substance, and 
all pervasive. These three mantras first identify Brahman with Akasa which is 
external to Purusa and far superior to prayer. It further says that the very same 
Aka$a is also internal to Purusa. It points to two possibilities. One is that the 
very distinction of Akasa into external or internal itself is without foundation. 
The second possibility is that the internal self, which is Atman, is the essence of 
the individual whereas the external Aka$a is the essence of the external world. 
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When what is internal is identified with what is external, the individual self is 
identified with the external world. Hereby the equation of Brahman and Atman 
is established. This is the main theme of the Upanisads. 


In Akasa, which is internal to man there are actually two divisions, Aka$a inside 
the body and Akasa inside the heart. It means that there are three strata of 
Akasa. According to one interpretation, these three strata of Akasa correspond 
to the first three states of mind, jagrat (waking state), swapna (dream state) 
and susupti (deep sleep). While the first two states cause misery, the last one 
does not. Ākāśa is associated with these states and also the experience. This 
particular interpretation poses some difficulties. Waking state does not bring 
only miserable experiences. It also brings other experiences. There is no reason 
why they should be omitted. Secondly, if Akasa has three ‘prakaras’ or three 
kinds, then, we have to discern qualitative differences in which case it is difficult 
to accept that there is one Akāśa only. 


The seventh Mantra of the thirteenth section in the same chapter identifies 
Brahma with light. Again, light is both external and internal to Purusa just 
as Akasa is. The most unusual aspect of this mantra is that this light has to 
be experienced to know. It involves three sense organs, eyes, ears and skin. 
Obviously, the Upanisad must have meant that these three organs are not 
physical but some sort of metaphysical counterparts. 


12.3 THE PHILOSOPHICAL IMPLICATIONS OF 
TAJJALANITI 


This section deals with a particular concept of Brahman known as saguna 
brahma which forms a part of Tajjalan. It means that there are attributes of 
Brahman and only through these attributes is it possible to explain Brahman. 
Tajjalan states that the world emerged from and much later it is reabsorbed by 
Brahman. So the physical world has both beginning and end. But Brahman, 
which is the source of the universe, has neither beginning nor end. If, for the 
time being, we ignore the idealistic theory which pervades the Upanisads, the 
description of Brahman correlates to the indestructibility of matter. Matter is not 
only indestructible, it cannot be created either. Physics speaks about the origin 
of the universe but not matter. Suppose we hypothesize the origin of matter. It 
results in posing, say, pre-matter. If matter has its origin in pre-matter, then we 
can further hypothesize the origin of pre-matter in pre-pre-matter. Obviously, 
it results in infinite regress. So we have to stop at some stage while we are 
doing science. The position of philosophy is no different from that of science. 
The selection of points from which we start may or may not be random. While 
the Nasadiya Sükta was skeptical of the origin of the universe, the Upanisads 
were definite. While going back in time, the Upanisads stopped at Brahman. 
The termination of search for the primitive source is not a random termination 
because the Upanisads maintain, not just believe that it is the source. The 
manner in which ‘Brahman’ is analyzed testifies to this comment. 


The next Mantra mentions the attributes of Brahman. It is ‘manomaya’ (spiritual), 
prana $arira (consciousness), bharüpa (bha = light), satyasankalpa (positive 
purpose), akasatma (form of Akasa), sarvakarma (maker of all), sarvakama 
(flawless desire), sarvagandha (substratum of all pleasant odour), sarvam idam 


abhyatta (enveloping all), avakya (silent), anadara (unenthusiastic). It must be 
noted that all attributes in one way or another have human touch. Brahman 
is manomaya because it is through Brahman that manana or reflection of 
what one has listened is possible. By considering Brahman as conscious, the 
Upanisad could bring in other attributes. In addition to consciousness, Brahman 
is regarded as light. Hence Brahman stands for knowledge and it is para, the 
highest. Since Brahman is characterized by positive purpose the results also 
are positive. Since it is the maker of all the positive results are the results of its 
actions. In spite of so 


Many attributes with human touch Brahman remained nirakara (formless) 
because it is aka$atma. This one attribute is enough to accept the view that 
Brahman is impersonal. To say that Brahman is speechless is to admit that 
silence is supreme. It is not possible to discern the basis for regarding silence as 
supreme. But one Upanisad, which is now extinct, says, *upashantoyam atma? 
(for this statement, the available source is Sarnkara’s commentary on Vedanta 
Sutra.) Itis remarkable that there is an equivalent Austrian adage which proclaims 
‘speech is silver; silence is golden.’ Equally, it is paradoxical that Brahman 
should be characterized by silence while one of the supposed root meanings 
of Brahman itself is ‘prayer that manifests itself in audible speech.’ But, then, 
paradox is a paradox because there is no solution to it. ‘Unenthusiastic’ should 
be taken to mean, again, calm and composed. What is important is ‘enveloping 
all’. It ought to be, if this particular attribute is quantified. In terms of quality 
cause and effect should remain the same. Similarly, in the case of quantity, 
cause should at least equal the effect because from ‘less’ it is impossible to 
derive ‘more’. Second law of thermodynamics states that heat flows from 
higher end to lower end but not the other way round. If this law is extended 
to this particular attribute, then Brahman ought to be more than the universe. 
This attribute derives support from the Purusa sükta also. It states, ‘sabhümim 
vishwatovrttva astatistasya dashangulam’ which means ‘after enveloping the 
universe the Purusa outstripped it by ten inches. This Upanisad replaced Purusa 
by Brahman and the result remains the same. 


If we consider the etymological meaning of Brahman, which is equivalent to 
‘burst forth’, then Brahman can be regarded as energy. The universe is pervaded 
by two types of energy; stellar energy and nuclear energy. While stellar energy 
is external, in one sense, in the same sense nuclear energy is internal. But 
the nature of energy remained the same. Now Brahman can be understood as 
equivalent to nuclear energy when it is regarded as subatomic and equivalent 
to stellar energy when it is regarded as transcending deep space. In the former 
state Brahman has to be understood as Atman. If Brahman is regarded as a 
packet of energy, then the universe, before it was evolved, can be said to be 
latent in Brahman; a position very much similar to the Sankhya. It is potential 
and when it evolves it becomes actual. If the third Mantra is understood in this 
spirit, then it becomes much simpler. 


Check Your Progress I 
Note: a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 
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1. What do you mean by Akasa? 


2. Could you mention some of the attributes of Brahman found in this 
Upanisad? 


12.4 THE POTENTIAL NATURE OF THE 
UNIVERSE 


The nineteenth section of the third chapter begins with the Mantra according 
to which Aditya is Brahman. These two are equated because the sun is the 
principal means of knowing the external world. This Mantra says that in the 
beginning there was asat (non-being); and then it became sat. Later we will 
come to know that the Upanisad refutes this particular possibility. Evidently, 
the Upanisad could not have made a statement earlier only to deny it later. 
Therefore the first statement of the Mantra stands in need of clarification. One 
possible interpretation is that Asat is interpreted as avyäkrt (not expressed), 
i.e., potential. When the universe is in an unexpressed state, it is in its potential 
form. At that stage, nama rüpa bheda (name and form distinction) does not 
exist. In this restricted sense only it can be regarded as asat. Then it became ‘sat’ 
,i.e., name and form distinction appeared. The Upanisad is very clear about the 
origin of Sat. On this crucial point the Upanisad says so; ‘asat eva idam agra asit 
tat sat asit tat samabhavat tat andam' (this was earlier asat; that was Sat, it was 
born, it was egg). Evidently, the interpretation given above is not very helpful. 
The interpretation assumes that ‘Asat’ means the absence of name and form 
differentiation whereas *Sat' means the presence of the same. However, what we 
can understand from the text is altogether different. Accordingly, the existence 
of Sat preceded differentiation in terms of name and form. The first and second 
Mantras very clearly state that after the Sat came into existence it became egg. 
Its gestation period was one year. Later, it hatched from which Prthivi (silver), 
Dyu (gold), etc. originated. The third Mantra suggests that Aditya originated 
from the egg. The formation of these bodies designates the differentiation in 
terms of name and form as for as the interpretation is concerned. Thus, this 
particular interpretation puts the cart in front of the horse. 


Apart from the Asat-Sat controversy, the origin of Aditya also poses a problem. 
If we suppose that Aditya is Brahman, how can it evolve from egg when egg 
is a successor to Asat? If, in accordance with Brahma-ParinamaVada, cause 
and effect are treated as real, and effect is only a manifestation of cause, then, 


it means that Brahman came out of itself. This is not a comfortable position. 
Evidently, it has to be treated as Asat only because there was no differentiation. 
But it is doubtful whether any Upanisad would ever concede this suggestion. 


12.5 RETURN TO THE NATURE OF BRAHMAN 


In the seventh chapter, fresh attempts are made to describe Brahman. After 
having said that Brahman is avak (silent), now the Upanisad designates it as 
vag brahma (vak + brahma = vagbrahma). Before doing so, Brahman was called 
nama brahma. Not only Brahman is Naama, all Vedas are names. However, it 
is so only at an inferior level. In a phased manner, the Upanisad provides the 
supposed perfect description. Vak is said to be superior to name. The question 
is how can Vak be a better description of Brahman when, earlier, it was said that 
Brahman is silent. It is true that the description ‘Upasantoyam Atma’ applies 
to self. But there is no difference between Brahman and Atman. So, whatever 
predicates are applicable to Atman, are at the same time applicable to Brahman 
and vice versa. So, it shows that in its attempt to describe Saguna Brahman, 
the Upanisad is contradicting itself. Failure of affirmative description, perhaps, 
is not inherent in the concept. But it may be due to contributions from several 
thinkers at different times. 


Mano Brahman is said to be superior to Vagbrahman. But it is not clear why 
the Upanisad has identified Manas with Brahman twice. Only difference is 
that earlier the function of Manas was restricted to reflection only. But in the 
seventh chapter there is a shift in its function. Desire becomes the function 
of Manas. From Manas it passes on to will or determination (Sankalpa). In 
this manner, the Upanisad considers in all twelve predicates, the highest being 
‘prana’. It may be noted that Akasa is a repetition. Here, the status is decided 
based on the supposition of dependence, the principle on most of the occasions 
is dependence. First let us list various predicates in the order of their position. 
Determination is followed by chitta (to know), dhyana (meditation), vijñana 
(higher knowledge), bala (force or might), anna (food), ap (water), tejas (heat), 
smara (memory), a$a (desire) and prana (life). However, it is not necessary 
to consider this chain in detail. It is sufficient to consider the end point of the 
chain. It is more than obvious that Prana is the substratum of whatever was 
earlier mentioned. Accordingly, Brahman is life just as Atman is. Life pervades 
the whole universe and it outstretches the same. This argument is close to the 
ancient Greek thought which considered the whole world as animated. By 
considering the world as animated by the Greek thought that they could solve 
the problem of change. And the Upanisads knowingly or unknowingly solved 
the problem of origin of life. 


Finally, by regarding Brahman as Prana, the Upanisad established the identity 
of Brahman and Atman more effectively. 


12.6 UDDALAKA'S REFUTATION OF VEDIC 
SUKTAS: HIS COSMOLOGY 
If we understand cosmology in the modern sense, then we can claim that 


Uddalaka's theory is the first ever attempt to grapple with the problem of 
the origin and the structure of the Universe. It is interesting to note that all 
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preliminary approaches ended up in monism. In the western tradition also, 
philosophy began on monistic note only. The only difference is that ancient 
Greek philosophers, who are called if the physical world emerged from Brahman 
only to be reabsorbed later, then can we not conclude that the physical world is 
real? If so, how can Uddalaka be regarded as an idealist? It is very important to 
address this objection. 


There are two distinct ways of analyzing the origin of the external world and 
life. They are quantitative and qualitative analyses. In any speculative science 
only the latter is possible. However, in this respect Uddalaka is an exception. 


Uddalaka's arguments begin with his refutation of a sukta from the Rgveda. The 
sükta says: *devanam purve uge asataha sat ajayata’ (before the (birth of) gods 
only Asat, 1.e., non-existence was from which Sat, i.e., existence emerged). In 
addition to this Sükta, the uncertainty of Nasadiya Sükta further strengthened 
Uddalaka's argument. The Sükta says that ‘na asat aseenno sat aseetta daneem’ 
(Neither Sat nor Asat was). Uddalaka counters both these statements from the Rk 
Veda. He asks *katham asataha sat jayeta’ (how can ‘Sat’ come out of ‘Asat’?). 
The absence of ‘Sat’ does not mean (according to the Rgveda) the presence 
of ‘Asat’. To that extent the Sükta is correct. When neither of them is present 
how can “Tat Ekam’ breathe? To wriggle out of this maze Uddalaka refutes 
both the Suktas. Before the formation of objects only ‘Sat’ was and nothing 
else. This is the meaning of 'ekamevadvitrya' (second to none). Brahman is 
this ‘Sat’. How did the formation of objects or the birth of objects become 
possible? If we can assume that where there is spirit there is activity, then we 
can conclude that Brahman is the seat of activity because Brahman is spiritual. 
This activity manifests in Brahman in the form of production of this world. For 
the manifestation of activity no cause may be required. Uddalaka traces the 
path of production which is bound by sort of reasonableness, the *one' became 
many, i.e., Brahman became many. First to be produced is Tejas, and from Tejas, 
Ap and from Ap, Anna (food or solid). Uddalaka explains this scheme in this 
manner. Water (sweat) is generated when there is heat (Tejas). So it means that 
water is born from Tejas. Uddalaka's explanation can be supplemented easily. 
Rainfall (water) is always preceded by heat (Tejas). If Uddalaka's theory can be 
regarded as scientific, it is not because of what he said but because why he said 
so. He provided ‘evidence’ to justify his theory. Surely, evidence need not be 
accepted. They can be shown to be inadequate or irrelevant. This possibility is 
sufficient to classify his theory as a scientific theory. 


According to Uddalaka *Tejas, Ap and Anna' are the elements. To this group the 
Taittiriya adds Vayu and Akà$a. Once these elements are born the classification 
of name (nama) and form (rüpa) takes place. When ‘one’ becomes many, 
each one becomes finite. What is finite has definite form. Name is necessary 
to distinguish one from the other. In this way, name and form determine this 
world. In the same part, the fourth Mantra states that all these three elements 
undergo the process of further division. So we have nine divisions together. 
These divisions apply to matters in gross state. Tejas does have other elements. 
But the proportion of other elements in Tejas is much less. The same explanation 
ought to hold good for other elements. It also means that these elements are not 
really elements. However, that apart the reference to proportion of elements 
at any given level, evidently, marks a revolutionary idea. Quantitative aspect 


which distinguishes one element from another essentially belongs to science. 
Uddalaka also correlates colour to Tejas, white of Ap and black that of Prthivi. 
This correlation later gave rise to substance-attribute relation. 


The next stage of triple division is very significant. It contains discussion of 
manas or mind. One Mantra asserts that the mind emerged from the subtle part 
of Anna, i.e., solid. It means that the mind is not qualitatively different from solid 
or matter. Mind is, perhaps, a microscopic or subatomic part of matter. There 
are two ways of interpreting the relation; any aspect of mind can be explained 
through matter. This method of explanation is accepted by epiphenomenalism; 
a theory in modern western philosophy. Not only mind, even Prana has its 
origin in matter. ‘Apam... prya mananam ya anima sa urdhvaha samudisati sa 
pranobhavati, (When water is consumed, the subtle part of it rises upwards and 
becomes Prana). So, not only Manas, even Prana has its origin in the so-called 
matter. If this is the conclusion, then it runs counter to the general spirit of 
Indian Philosophy. To circumvent this situation, Uddalaka, perhaps, regards not 
only Brahman but also the off-shoot, viz., Tejas, Ap and Anna as gods, and gods 
in the Upanisads do not mean the same as gods in the Vedas. Here gods can 
be taken to mean ‘Spiritual’ as distinct from matter. If so, then whatever exists 
must be spiritual. Uddalaka chose this path. This is how ‘sarvam khalvidam 
Brahma’ can be understood. 


Uddalaka demonstrates the composition of Manas and Prana in an extraordinary 
way. Given the tenor of the Upanisads and also the age to which the Upanisads 
belonged, what Uddalaka did is, surely, extraordinary. Warder goes to the extent 
of calling it an experiment. According to the Brhadaranyaka, Prajapati is made 
up of sixteen aspects. Of them fifteen aspects constitute Manas and the remaining 
aspect Prana. Manas has too many aspects because it is too complex. To drive 
home this point, Uddalaka asks his son to go on fast for fifteen days. As a result 
he goes into Amnesia. It shows that mind (after all, memory is a function of 
mind) depends upon matter. This is what Warder calls quantitative analysis only 
because there is obvious reference to ratio and composition, which cannot be 
understood without numbers. 


Is there any difficulty in accepting that whatever exists is spiritual? If Manas 
and Prana together have sixteen aspects then ‘spirit’ or Caitanya also must 
have sixteen aspects. How can, what is not physical, possess different aspects? 
Secondly, if Manas, Prana, etc. are spiritual, are bone, flesh, etc., which have 
originated from Brahman also spiritual? This may or may not be the case. But 
Uddalaka is silent on this issue. 


Tat tvam asi (that is you) occurs in Uddalaka’s exposition on seven occasions. 
It means that you are the very same Atman, which being the most subtle and 
true, is also the primal source of the universe. In other words, I should feel my 
identity with the universe. How is this achieved? Uddalaka gives two analogies; 
rivers flowing from different directions to merge in sea and production of honey. 
In this particular case we should discover the essential characteristic of Indian 
philosophy. This kind of realisation of being one with Atman-Brahman, which 
transcends all reason and experience, is the essence of the Chandogya. This is 
essentially a state of mind. 


A passing reference to the evolution of life is sufficient. Uddalaka considers 
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three classes only; Andaja (born from the egg), Jivaja (born from the animal) 
and Udbhijja (plants). Aitareya adds one more; Swedaja (born from sweat). It 
is sufficient to remark that this kind of classification is the primitive form of 
taxonomy. 


In the beginning of the sixth chapter, Uddalaka introduces an important issue. 

Effect is only name. But cause is fundamental. For example, chain is the 
effect. But gold, from which chain is made, is its material cause. Brahman is 
the material cause whereas the world is its effect. Goldsmith makes chains. 
So he is the efficient cause. Brahman is not only the material cause, but also 
he is the efficient cause because he (or it) has made this universe. This theory 
of causation, which is called Brahma Parinama vada, is the earliest theory of 
causation. Last element, which deserves to be mentioned, is his reference to 
generalization. If I can show the properties of any one object made from iron, 
then I can as well know the properties of all objects made from iron. This is an 
important topic in logic. 


Check Your Progress II 


Note: | a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 


How do you interpret the teaching of Chandogya that in the 
beginning there was asat (nonbeing)? 


12.7 THE MEANING OF SWAPITI AND ITS 
RELATION TO DREAM STATE 


At the outset, two aspects should be made clear; one, the meaning of 'Swapiti' and 
the other, meaning of dream state. Uddalaka defines ‘Swapiti’ as the association 
of an individual with his true nature, i.e., Sat. The association of individuals with 
Sat becomes possible when Sat comes to be associated with Manas. Instead of 
Sat, we can also say self or Atman. It means that at empirical level, all activities 
like, seeing, hearing, etc. owe their possibility to this association. Therefore 
the true nature of Sat is obliterated. This is what can be termed as bondage. 
Freedom from bondage consists in complete dissociation. In other words, 
Swapiti is realised when Sat is dissociated from Manas. The nature of Swapiti 


is better understood when we understand the nature of ‘Susupti’! The Upanisad 
does not use this particular word. Instead, it uses another word ‘swapanantam’ 
(end of dream state). The word Susupti is used by commentators. To understand 
the process of dissociation, it is necessary to refer to other states of Manas. In 
the waking state not only the nervous system is active, but also the individual 
is conscious of this activity. Hence waking state is characterized by conscious 
activity. In this state, the association with Manas is complete. In a dream state, 
consciousness is absent, but motor organs function. This is one difference 
between waking and dream states. Secondly, though motor organs function, 
there is a vast difference in degree. It means that the nervous system is active, 
but less active. Therefore even in a dream state, sat remains at empirical level. 
While one end of the dream state is marked by a waking state characterized by 
full-blooded association with the external world, the other end of the spectrum 
is characterized by the total withdrawal of sat from the external world. This is 
possible only in deep sleep. Deep sleep must have been used as an analogy by 
Uddalaka because deep sleep is only momentary. But when Sat is dissociated 
from the external world it is permanent. In this context sat is regarded as Atman 
which is at the same time Brahman. 


A simpler way of understanding Swapiti is to regard it as Swa-Rüpa (one’s own 
or true nature). When Sat regains its Swa-Rüpa, it goes beyond good and evil 
because good and evil are associated only with the external world. It shows 
that the bond, which connects Sat with Manas and through Manas the external 
world is not necessary but contingent. According to the Upanisads, the goal is 
to break this bond. Hence, whatever intellectual exercise that can be discerned 
in the Upanisad is propelled by this goal. Thus, the means is intellectual but the 
end is not. This, exactly, is the essential nature of the Upanisads. 


12.8 THE BONDS OF SAT 


In the previous section a reference was made to bondage and liberation from 
bondage. Hence it is necessary to know the nature of bondage in detail. Uddalaka 
recognizes six elements involved in bondage and so calls them ‘sadayatana’ 
(six places). It is easy to trace the link. Manas is held captive by Prana, Prana 
by Anna, Anna by Ap and Ap by Tejas. Sat is connected through Manas in 
this manner with remaining elements. If Sat can break its link with Manas, 
then, naturally, the bondage collapses. Uddalaka clearly states how one element 
is bound by the other. This is quite illuminating. Food is necessary for life. 
Hence Prana depends upon Anna. It is not sufficient if I eat food. It has to be 
converted to a liquid state and then mixes up with juice (rasa). Only then it is 
digested. Uddalaka is merely describing the metabolic process here. Water (Ap) 
is required to convert food into energy. Hence food depends upon water. The 
process of digestion is known as internal combustion. Directly or indirectly, 
internal combustion can be equated with Tejas or heat. 


The bondage can be understood in this way also. Sat is the source of Tejas; Tejas 
is the source of Ap and so on. Everything else depends upon Sat but Sat itself 
does not depend upon anything else. This 1s the nature of bondage. Liberation 
from bondage does not really mean death. What happens after liberation is 
different from what happens after death. When Sat is liberated from bondage it 
is not affected by the external world because its link with Manas has snapped. 
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But this is only in one direction, i.e. Manas and Prana continue to have relations 
with Sat for their existence. At the time of death one will merge in another; 
speech in Manas, Manas in Prana, Prana in Tejas and Tejas in Sat. And this Sat 
is pure or pure Being. 


12.9 ATMAN AND THE SOURCE OF THE 
UNIVERSE: BRAHMAN 


Uddalaka defines the truth as the equation of atman with the subtle essence 
of the world. To express this equation, Uddalaka uses what is known as 
‘mahavakya’ (cardinal statement); tat tvam asi (that thou art). Put in simple 
language it only means “That is you’. He uses analogies, when bees collect juice 
from different sources (here called trees), they are not preserved separately. 
The juices collected from different sources lose their identity when they merge 
in one place. But thereby they do not lose existence. Therefore identity and 
existence are not one and the same. In case of an individual, this awareness is 
lost; realisation consists not in maintaining identity but in identifying with Sat. 
Loss in one place is compensated by gain in another place. 


Another analogy is the ‘river-sea’ analogy. When rivers enter the sea they 
become parts of the sea. It is impossible to differentiate water of one river from 
water of some other river. Rivers lose their identity only because they become 
identical with the sea. But (assuming that they are conscious), they are not 
aware of what they have lost and what they have gained. 


Uddalaka uses several analogies in his long discourse. It is not necessary 
to mention all of them. The essence is that ignorance is the cause of seeing 
difference when there is none. Acquisition of knowledge is conditioned by three 
factors, proper guidance, ability and desire to learn. In the absence of any one of 
them the identity, which is under investigation cannot be realised. Acquisition 
of knowledge leads to liberation. Truth liberates whereas falsehood curtails 
freedom. Knowledge is knowing what truth is. 


12.10 THE SUPREME KNOWLEDGE (BHUMA 
VIDYA) 


Discussion of knowledge and truth takes us to the nature of supreme knowledge. 
Seventh chapter of the Upanisad begins with the assertion ‘one’ who knows, 
speaks the truth’ and ‘one who does not know, does not speak the truth’. How 
does one acquire knowledge? Act of knowing demands reflection and truth, 
reflection demands dedication and commitment. There are in truth, links to 
happiness. That which provides happiness is supreme knowledge. The Mantra 
says; “yo vai bhūmā tat sukham na alpe sukham asti”. It means happiness 
consists in achieving the highest or supreme. What is inferior does not bring in 
happiness. When we reach the peak there is nothing else to see, nor to hear, nor 
to know, where something else can be seen, etc. then, there is alpa (inferior). 
Obviously, this statement is the basis of reflection on Advaita. While what is 
inferior needs the support of something else, the ‘Supreme’ does not require any 
support because that itself is the base for all. This ‘Supreme’ is Atman. 


Check Your Progress III 


Note: a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 


Explain briefly the meaning of Swapiti 


12.11 LET US SUM UP 


The Chändogya is one of the earliest Upanisads. Hence there is a lot of discussion 
on Vedic rituals. This Upanisad forms a part of Samaveda tradition. Hence, 
the rituals mentioned here derive support mainly from Samaveda. Upanisads 
are against rituals because during transition time people still believed that the 
ritual is one of the means of knowing or realising Brahman. Gayatri is one 
Mantra through which Brahman can be known. There are three strata of Akasa; 
each correlated to three states of mind. Brahman also is equated with light. 
Tajjalan has very significant Philosophical implications. Cosmology has its 
roots in this principle. Uddalaka’s Cosmology is not only scientific but also it 
is in opposition to the Vedic account of the origin of the universe. Brahman is 
described in various ways, Prana being regarded as the best description. Atman 
is not only the source of the universe, but also the essence of man. Knowledge 
of one's own self is the highest knowledge. 


12.12 KEY WORDS 


Adage : Anadage is a short but memorable saying that 
holds some important fact of experience that 
is considered true by many people, or that has 
gained some credibility through its long use. 


Attribute :  Anattributeis an abstraction ofa characteristic 
of an entity or substance. 


Substance : The word substance originates from Latin 
'substantia,' literally meaning “standing 
under.” The word is a translation of the 
Greek philosophical term ‘ousia. It is the 
basic principle of an object without which the 
object would not exist, or what exists only by 
itself (causa sui). 


Thermodynamics : Thermodynamics (from the Greek, therme = 
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“heat” and dynamis = “power’’) is the study 
of the conversion of energy into work and 
heat and its relation to macroscopic variables 
such as temperature and pressure. 
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12.14 ANSWERS TO CHECK YOUR PROGRESS 
Answers to Check Your Progress I 


1. In Ākāśa, which is internal to humans, there are actually two divisions: 
Akasa inside the body and Akasa inside the heart. It means that there are 
three strata of Akasa. According to one interpretation, these three strata of 
Akà$a correspond to the first three states of mind, jagrat (waking state), 
swapna (dream state) and susupti (deep sleep). While the first two states 
cause misery, the last one does not. Akà$a is associated with these states and 
also the experience. 


2. It is ‘manomaya’ (spiritual), prana Sarira (consciousness), bharüpa (bha= 
light), satya sañkalpa (positive purpose), Akä$atma (form of Akäsa), 
sarvakarma (maker of all) sarvakama (flawless desire), sarvagandha 
(substratum of all pleasant odour), sarvam idam abhyatta (enveloping all), 
avakya (silent), anadara (unenthusiastic). 


Answers to Check Your Progress II 


1. The nineteenth section ofthe third chapter begins with the Mantra according 
to which Aditya is Brahman. This Mantra says that in the beginning there was 
asat (nonbeing); and then it became Sat. The first statement of the Mantra 


stands in need of clarification. One possible interpretation is that Asat is 
interpreted as avyakrit (not expressed), i.e., potential. When the universe is 
in an unexpressed state, it is in its potential form. At that stage, nama rüpa 
bheda (name and form distinction) does not exist. In this restricted sense 
only it can be regarded as asat. 


Tat tvam asi (that is you) occurs in Uddalaka's exposition on seven occasions. 
It means that you are the very same Atman, which being the most subtle and 
true, is also the primal source of the universe. In other words, I should feel 
my identity with the universe, Brahman. 


Answers to Check Your Progress III 


I. 


Uddalaka defines ‘Swapiti’ as the association of an individual with his true 
nature, 1.e., Sat. The association of individuals with Sat becomes possible 
when Sat comes to be associated with Manas. In other words, Swapti is 
realised when Sat is dissociated from Manas. The nature of Swapiti is better 
understood when we understand the nature of *Susupti'! The Upanisad does 
not use this particular word. Instead, it uses another word ‘swapanantam’ 
(end of dream state). 
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UNIT 13 BRHADARANYAKA UPANISAD* 


Structure 

13.0 Objectives 

13.1 Introduction 

13.2 An Overview 

13.3 Reflection on a Core Issue 

13.4 Philosophical Response 

13.5 Let Us Sum Up 

13.6 Key Words 

13.7 Further Readings and References 


13.8 Answers to Check Your Progress 


13.0 OBJECTIVES 


In this Unit you are expected to know the essential content of the Upanisad 
such as: 


e significance of the ASvamedha sacrifice and the creation of the Universe 
e the meaning of ‘prana’ (life) 

e the importance of vital force 

e the theme of ‘Righteousness’ 

e the magnanimity of Supreme Brahman 


e the direction of seeking the Truth and Supreme Brahman 


13.1 INTRODUCTION 


The Bridharanyaka is literally translated as ‘Great-forest-teaching’. The 
Brhadaranyaka Upanisad is generally recognized to be the most important of 
the Upanisads. It forms the part of Satapatha Brähmana. It illustrates an all- 
embracing, absolute, self-Iuminous and blissful reality of Brahman recognized 
as Atman. The Upanisad is widely known for its philosophical statements. The 
whole composition of the Upanisad 1s in prose except for a few verses here 
and there. There are six chapters. They are further divided into forty seven 
sections called Brahmanas and they are further divided into paragraphs called 
Kandikas. There are three major sections or Kanda consisting of - Madhu 
Kanda which explains the teaching of basic identity of the individual and the 
universal self. Muni Kanda or Yajfiyavalkya Kanda has philosophical teachings 
and Khila Kanda narrates certain modes of worship and meditation. The aim of 
the Upanisad is to teach about self and thereby to show the identity of Atman 
and Brahman. 


*Dr. Parimal G. K., Anjaneya College, Banglore. 


13.2 ANOVERVIEW 


The first chapter deals with ASvamedha sacrifice and creation. It is known as 
Madhu Kanda. The Upanisad starts with the description of a sacrificial horse as 
a cosmic form. Each part of the horse is described as a divine thing in nature. 
And the horse has to be meditated as Prajapati or Hiranyagarbha. The Upanisad 
says that meditating on the horse is equivalent to the horse sacrifice. There is a 
fable to illustrate the magnanimity of the vital force. Gods requested different 
organs to sing hymns for them. Once demons learnt about it they put evil to the 
organs and it was only the Vital force who could chant for the gods, rescued the 
organs from evil, fought against the death and brought victory to the gods. As 
an appreciation, gods offered food for vital force and all the organs agreed to be 
the part of the vital force. 


The creator created the Universe and food. There are seven types of food created. 
One is the basic food for sustenance. Two foods for gods mean making libation 
to the gods. One is for animals — milk. The other three he retained for himself. 


Second to fourth chapters are Muni Kanda or Yäjñyavalkya Kanda. The second 
chapter starts with a discussion between Ajathasathru and Gange. Ajathasathru 
preaches about self and explains three states of mind — waking, dream and deep 
sleep. 


Whereas Yäjñyavalkya teaches, answers and speaks; about Self with his wife, 
scholars at the emperor Janaka’s court and to the emperor Janaka himself. 
Yajfüyavalkya tells his wife Maitreyt about the knowledge of self. He says 
that the real self is heard, reflected on and meditated upon and thus realized. 
Everyone, even the gods, being and all reject the man who knows them to be 
different from the self, because all these are only the self. As various kinds of 
smoke proceed from the fire kindled with damp fuel, even so the Veda etc. have 
come out of the Supreme Self. 


The Emperor Janaka performed a sacrifice and wished to give a thousand cows 
to a learned Vedic scholar. Yajfiyavalkya instructs his pupil to lead the cows 
to his place. And when challenged by the other scholars he answered all their 
questions satisfactorily. 


One of the scholars asked him - what is immediate and direct, to the inner 
self. He replied that it is that which works in the body —‘prana, apana, vyana 
and udana’. He further explained that it is a sun, hearer, thinker and knower in 
every body and it cannot be seen directly, heard, thought or known like a sense 
object. He said more by explaining that it does have physical or psychological 
emotion. The one who understands this knowledge, he too will be just such. 
Self knowledge he said once attained will not be lost. When asked if he is aware 
of ‘inner control’ and the sutra connects to it. He confirmed that he knows and 
said that the sutra is "vayu', and explained about the inner control how it is in 
all beings but not acknowledged. It does not have a separate body but it is his 
presence that makes the body and the organs. He gave in detail the strength of 
the inner control, 


“adrsto drasta, asrutah srota, amato manta, avijfiato vijfiata ...esataatmantaryamy 
amrtah ato'nyad artam," (3. 8.1) 
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He said, “The inner self that controls you is yourself and immortal.” 


For the question which is above heaven, below the earth, which is heaven and 
earth both in between and which was, is and will be. Without hesitation he 
replies that it is ‘unmanifested ether’. 


Once he was examined by the scholars, Yajfiyavalkya questioned the scholars 
in return. He asks them: if the tree is pulled out, it springs again, from what root 
does man spurts after he is cut down by death. None was able to answer his 
question. He gave an explanation to his question by saying that Brahman, the 
absolute, intelligence and bliss, is the root from which a dead man is re — born. 


Yäjñyavalkya guides the emperor Janaka in understanding the Supreme Brahman. 
He tells him that recognizing the vital force, one has to understand Brahman at - 
the grass, subtle and causal body respectively in the state of waking, dream and 
deep sleep called ‘Vaisvanra, Taijasa and Prajna’. He clarifies further. 


Fifth and sixth chapters form the third and the last division, Khila Kanda of 
the Upanisad. Khila means supplement. In the beginning of the fifth chapter, 
invocation is repeated. Adi Sarnkara’s commentary says, “Brahman, which 
is the theme of all the Upanisads, is described once more in this Mantra to 
introduce what follows; for certain aids, to be presently mentioned, viz, ‘OM’. 
Self — restraint, charity and compassion, have to be enjoined a steps to the 
knowledge of Brahman — aids that, occurring in this supplementary portion, 
from part of all meditation.” 


Some explain the Mantra thus “From the infinite causes the infinite effect is 
manifested. The manifested effect is also infinite or real at the present moment 
even in its dualistic form. 


The fifth chapter introduces some of the auxiliary meditation which do not 
clash with rites, confer to prosperity and lead one gradually to liberation. 


“tad etad evaisa daivi vag anuvadati stanayitnuh — da, da, da, iti damyata, data, 
dayadhvam iti. Tad etad trayam sikset, daman, danam, dayam iti.” (5. 2. 3) 


There is a parable about how gods, men and demons understood one sound, 
‘da’. Prajapati taught gods, men and demons. At the conclusion of the education 
before leaving the Guru they asked for a final guidance from the Guru. Prajapati 
said, ‘da’ and asked them how they understood the sound. Gods said ‘da’ was 
‘control,’ men said it was ’charity’, and demons said that it was ‘merciful’. At 
that moment they heard the rumbling of the clouds sounding, da, da, da and 
repeated — control, give and have compassion. 


The third section has, the deeper and significance of the Prajapati - heart, 
(intellect) 


— hr da ya. If one meditates on these three syllables, one obtains results 
corresponding to the meaning of ‘hr’ receive presents, ‘da’ receive power, ‘ya’ 
have heavenly world. If the meditation on the three syllables is so powerful, 
how much more must be that on intellect itself? 


Whole of fifth chapter deals with meditation and the result of such meditation. 
There are meditations on — Satya, Solar being, Mind, Lightning, Vedas as cow, 


and Vaisvanara. The main objective of these meditations is that one must have 
a definite goal. It is meaningless and will not yield results if one meditates 
on different things at a time. Meditation means concentration on one thing, 
deeply, regularly and with determination. The main aim of meditation is to get 
enlightenment. 


There is an elaborate discussion about how one should be able to face illness, 
death and funeral. The Upanisad says that one should look at it as a penance. 


The qualities, virtues and importance of the vital force are explained at different 
sections, with explanations and with fables. Here is a meditation on the vital 
force in different names. As vital force is the chief of all the organs, it has to be 
meditated as, “Uktha,” as it raises the universe. The one, who meditates on vital 
force as ‘Uktha’, will have a son who is a knower of vital force. And the one 
who meditates will achieve union with and abode in the same world as ‘Uktha’ 
then the vital force has to be meditated as “‘yajus,” for all the beings are joined 
with one another. Next one is to meditate on vital force as, ‘saman’, because it 
brings in the union, for him who knows it. The last one is to meditate on vital 
force as’ ksattra’, as vital force protects the wounds. The one who knows the 
significance of the word will not need any other protection and achieve the 
world of ‘ksattra’. 


The meaning and the power of Gayatri chandas, meter is dealt in detail. Gayatri 
is the chief of the poetic meters. Only Gayatri chandas have the power to protect 
those who chant Gayatri Mantra. It is a prayer to ‘Savit’, the Sun. Each pada is 
of eight syllables. The first pada’s eight syllables are equivalent to — 'bhümi', the 
earth, ‘antariksa, the sky, *dyaus', heaven. The second pada's eight syllables are 
the same as ‘Recah’, ‘Yajumsi’, and ’Samani’, the three treasures of knowledge, 
the three Vedas. The third pada's eight syllables are similar to *prana, apana, and 
udana’. And the fourth pada is *supermundane,"' ‘paro’raja’. It is a visible foot, 
because the solar being is visualized and he alone shines the entire universe. 
The results of knowing the whole of Gayatri are incalculable. 


The sixth chapter opens with an allegory. The organs had a dispute among 
themselves and each claimed that it was ancient and very important. Finally 
they decided to take their dispute to Prajapati. He said that the organ which 
makes the body wretched while leaving would be superior to the others. So, 
to test each one's superiority, organs one by one left the body for a year and 
came back after that period to find out how the body was in its absence. The 
explanation given is very practical and beautiful. The answer carries scientific 
meaning. To give an example, the organs said that they lived like ‘idiots’ in 
the absence of mind. But still the body functioned. The last one to leave was 
vital force. Once it started leaving, all the organs started losing their strength. 
Immediately, they pleaded that the vital force should not leave the body. 


“ma bhagavah utkramih, na vai saksyamas tvad rte jivitum iti, tasyo me balim 
kurutcti, tatheti." (6. 1. 13) 


They agreed that the vital force is the superior and offered food to the vital 
force. 


There is an interesting incident about Svetaketu, son of Goutama and grandson 
of Aruna. S'vetakeru after completing his education went to the court ofthe king 
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Prajanya. The king asked him five questions and Svetaketu failed to answer all 
the questions. Even then the king invited him to stay. Bur Svetaketu left the 
court in shame and went to his father who was also his Guru and narrated what 
happened in the court. His father expressed his genuine ignorance about the 
subject talked about in the king’s court. But at the same time, he decided that he 
had to go to the king and learn what he did not know. He invited his son to join 
him. But Svetaketu refused. The father went and requested the king to take him 
as a student and learnt about the doctrine of five fires - of heaven, the rain gods, 
the world, man and woman. The king further instructed that the householder 
and the hermit if they meditate on these fires then they would go to Brahma 
loka. 


Check Your Progress I 


Note: a) Use the space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


What does the cosmic horse symbolize? 


13.3 REFLECTION ON A CORE ISSUE 


The first chapter is ritualistic. At the Vedic time, ASvamedha sacrifice was 
considered to be the greatest sacrifice and one who performed it would attain 
Brahmaloka, the highest heaven. 


In the Upanisad, the description of the sacrificing horse is symbolic. It is looked 
as a cosmic horse and the description brings out the psychological element 
that is present in the counterparts of the body of the horse, and the body of the 
universe outside. Adi Sarhkara observes that meditating on such a horse will 
derive the result of the horse sacrifice even without performing the sacrifice. 


The universe was created as the creator was all alone and he wanted a company. He 
created male and female from his desire. At the same time he did not lose his entity. 
When the male and female took different species form, all creatures were born. The 
creator created Gods. Then he himself entered all his creation in a microcosm level 
as a vital force. Vital force guided the different organs in the body. The description 
of creation is both spiritual in nature and has poetic beauty. 


Perhaps, the core-statement of the Upanisad is the followng: 


“asato ma sad gamaya, tamaso ma jyotir gamaya, mrtyorma amrtam gamaya.” 
(1.3.28) 


The Upanisad says that repetition of Mantra is being given for one who knows 
the vital force. The one who understands the meaning of the Mantra, if one 
chants the Mantra the result is elevation to divinity. 


The literal meaning of the Mantra is — “From unreality lead me to reality, From 
darkness lead me to light, 


“From death leads me to immortality.” 


The first two lines have deeper meaning. ‘From unreality (evil) leads me to 
reality (good),’ evil is death, if our thoughts and actions are evil, they will 
degrade us. So lead me away from that type of death. Lead me to good, good 
is immortality, if one follows righteousness, it will lead to divinity and that is 
immortality. The second line, ‘from darkness leads me to light,’ darkness is 
death, all ignorance, being of the nature of a veil, is darkness and it is death. 
And light is immortality opposite of darkness and divine in nature. Knowledge 
brings luminous light, an imperishable nature. The first Mantra says help me 
to identify myself with the means of realization, instead of with things that are 
not such; while the second line says, help me to move away, for it is a form of 
ignorance — and attain identity with the result. The third Mantra ‘from death 
leads me to immortality,’ gives combined meaning of the first two and it does 
not have any inner meaning. If the chanter knows that the vital force is identified 
with the Mantra, then he will be able to obtain a boon that he desires for. 


13.4 PHILOSOPHICAL RESPONSE 


The Upanisad speaks of a universal Brahman and an individual soul, Atman, and 
at times asserts the identity of both. Brahman is the ultimate, both transcendent 
and immanent, the absolute infinite existence, the sum total of all that is, was 
or shall be. The Upanisad brings out the mystic nature and intense philosophy, 
Brahman is not described as the God in a monotheistic sense but He is be all and 
end all, who resides within us. 


The Upanisad opens with a description of a symbolic placement of the parts of 
the individual in the cosmic quarters, with the spiritual purpose of an individual 
meditation, where the subject mingles with the object. The individual mentioned 
here is the horse of the ASvamedha Sacrifice, which is the object of sacred use 
and while, commonly considered, it is one of the items in the ASvamedha Yajña, 
and it becomes a part of an external act; in the Upanisad. It becomes a piece of 
contemplation to transfer every object to a universal subject. It transforms the 
ritual technique into an inward contemplation of the spirit. 


Adi Sarnkara and others have mentioned that the horse mentioned here is 
Prajapati or a creator of the cosmos. It is not just an animal in the sacrifice. 
That is how one needs to look at it. So, there is a descent from casual condition 
to subtle condition and from subtle to gross and from gross to the variegated 
forms of manifestation in this world. So also the horse to be contemplated in the 
various aspects of its functions, and the functions are mentioned here in respect 
of the ritual of the Asvamedha Sacrifice. 
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The creation of the Universe has symbolic description. How things came, and 
what is that we see with our eyes. What is the connection between the effect 
and cause? What is our connection with the Universal Being? What is the 
relationship between the individual and the Absolute? All these are discussed 
in detail. 


The Upanisad narrates how ignorance can be removed by understanding the 
vital force - the self. It is difficult to say when or how the ignorance comes. 
But the knowledge, determination to know the truth, a seeker can understand 
self. Once it is realized that the self is the supreme Brahman, the knower will 
become Brahman, there will be no distinction between the two. 


“The coordination of the functions of the body, mind and vital force points to 
the existence of an extra corporeal being for whose sake all those exist. This is 
what we know as the individual self. But its nature is transcendent. Stripped of 
the limiting adjuncts that are superimposed by nescience, the individual self is 
identical with the Supreme self. 


Only material things, which affect and have dimensions, come within the range 
of the organs, but not the Self. Similarly it is beyond all other characteristics of 
limited objects such as decay, relationship, bondage, pain and death.” 


Adi Sarnkara says even though each caste is assigned with specific rituals, 
meditation guides to enlightenment. In the Upanisad it is repeatedly stressed 
on the importance of meditation and suggests that it is equivalent to rituals and 
brings intelligence and understanding of self. And who ignore this and deport 
this world with ignorance will sustain great loss, loss of enlightenment. 


But to understand an Absolute with inner intelligence is challenging to the 
seeker. He has to understand a Brahman who is neither coarse nor fine, neither 
short nor long, neither redness nor oiliness, neither shadow nor darkness. He 
is neither either nor air. He is without a physical form. He cannot be measured, 
and devoid of interior or exterior. But everything exists because of him. He is 
the seer, thinker, hearer, knower of all, *etasminb nu khalv aksara, gargi, akasa 
otas ca protas ca.” Brahman is reflected in the eternal and the infinite power of 
knowledge, He is unconditional and a pure essence of creation. 


The realization of such Brahman as supreme self will lead to ‘Truth’. This truth 
does not come in slow pace, but like a flash of lightning. The enlightenment 
is instantaneous. “Not this, not this, suggests that while there is a realm which 
consists of the duality of subject and object , which is perceived by the intelligence 
to be coextensive and reciprocally necessary, there is absolute unity from which 
all dualities proceed, which is itself above duality. .... Many systems of thought 
distinguish between the absolutely transcendent Godhead, ‘who dwelleth in the 
light which no man can approach unto’ and the creator God. In this famous 
passage of ‘na iti na iti,’ the Upanisad speaks to us of the absolute transcendent 
non — empirical Godhead.” (S. Radhakrishnan) 


The Upanisad takes the readers to examine the depth of perfection in them and 
see the purity within to realize Brahman. The means to this end is ‘Knowledge 
Truth, Righteousness, and understanding the magnanimity of the Heart.’ If one 
is determined and honest in seeking the enlightenment, one is sure to experience 
the power of Supreme Brahman within. 


Check Your Progress II 


Note: a) Use the space provided for your answer 


b) Check your answer with those provided at the end of the unit. 


What is the difference between ritual performance and meditation? 


13.5 LET US SUM UP 


The Upanisad starts with Asvamedha sacrifice; the horse is compared to the 
cosmic Being and says that each part of the horse has to be meditated upon in 
relation to cosmic beings. Starting from the horse it takes to the creation of the 
Universe. There was nothing whatsoever here in the beginning. From nothing 
everything started, the creation of a beautiful universe. And the magnanimity of 
life is ‘Prana.’ Self, Atman is superior to everything else. 


The Upanisad covers rituals, enthralling description of the creation of the 
universe. It has interesting fables to make the reader understand the importance 
of Vital force. The creation of ‘Righteousness; is fascinating and beautiful. It 
brings out how Righteousness is the answer to seek the ‘Truth’ and Brahman. 
There are intellectual discourses to emphasize the magnanimity of Supreme 
Brahman. Literal and inner meaning of the sound ‘da’ word ‘food,’ and Mantra, 
astoma sadgamaya...’ are narrated in a highly significant way. 


The Upanisad successfully narrates that the meditation is as powerful as the 
ritual. Various meditations are given and the results of such meditations are 
stressed. There is a lengthy discussion on ‘Gayathi’ meter. 


The Upanisad is successful in helping the reader to work in the direction of 
seeking the Truth and Supreme Brahman. 


13.6 KEY WORDS 


A$vamedha : The Ashvamedha (horse sacrifice) was one 
of the most important royal rituals of Vedic 
religion, described in detail in the Yajurveda 
(YV TS 7.1-5, YV VSM 22-25 and the 
pertaining commentary in the Shatapatha 
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Hiranyagarbha 


Macrocosm and Microcosm: 


Prajapati 


Brahmana SBM 13.1—5). The Rgveda does 
have descriptions of horse sacrifice, notably in 
hymns RV 1.162-163 (which are themselves 
known as aSvamedha), but does not allude to 
the full ritual according to the Yajurveda. 


Hiranyagarbha (literally the golden fetus or 
golden womb) is the source of the creation 
of the Universe or the manifested cosmos in 
Indian philosophy. It finds mention in one 
hymn of the Rgveda (RV 10.121), known 
as the Hiranyagarbha sukta and presents 
an important glimpse of the emerging 
monism, or even monotheism, in the later 
Vedic period, along with the Nasadiva sükta 
suggesting a single creator deity predating 
all other gods (verse 8: yó devév adhi deva 
éka âsit, Griffith: “He is the God of gods, and 
none beside him."), in the hymn identified as 
Prajapati. The Upanisads call it the Soul of 
the Universe or Brahman, and elaborates that 
Hiranyagarbha floated around in emptiness 
and the darkness of the non-existence for 
about a year, and then broke into two halves 
which formed the Swarga and the Prthvi. 


Macrocosm/microcosm is a Greek compound 
of “Macro” and “Micro”, which are Greek 
respectively for "large" and "small," and 
the word Kosmos means “order” as well as 
“world” or “ordered world". 


In Hinduism, Prajapati (Sanskrit praja-pati 
means “Lord of creatures") is a Hindu deity 
presiding over procreation, and protector of 
life. He appears as a creator deity or supreme 
god above the other Vedic deities in RV 
10.121.10 and in Brahmana literature. Vedic 
commentators also identify him with the 
creator referred to in the Nasadtya Sükta. 
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13.8 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


l. 


The main tenor of the Upanisad is ritualism and it is characteristic of the 
Brāhmanas in the Vedas. The description of the cosmic horse is entirely 
symbolic, and highly complicated to understand, as the purpose of the 
Upanisad is to bring out the psychological element that is present in the 
comparison that is made between physical counterparts of the body of the 
horse, and the body of the universe. 


Yajfiavalkya’s answers help in immediate and direct understanding of 
Brahman. There are references to the contraction and expansions of different 
gods who are ruled by it. Yajfavalkya explains that gods are nothing but 
manifestations of the one God — Hiranyagarbha, who is the cosmic aspect of 
Vital force. He expands into countless gods and contracts into one entity. 


Answering about the number of gods, Yajityavalkya says vasus are fire, 
the earth, air, the sky, the sun, heaven, the moon and stars. Rüdras are ten 
organs in man and the mind. Adityas are twelve months. Thunder is Indra 
and sacrifice is Prajapati. Thunder-cloud is the thunderbolt. Sacrifice is an 
animal. The six gods are the fire, the earth, the air, the sky, the sun and 
heaven. Three gods are three worlds. The two gods are matter and vital 
force and one and half a god is air that blows. 


Answers to Check Your Progress II 


I: 


2 


Meditation is one of the best ways to attain enlightenment. Meditation is 
effective and important like rituals. The difference between rituals and 
meditation is the following: for a ritual performance, one has to find a place 
for performing the ritual, determine auspicious time, get chanters, follow 
rigid discipline, and prepare offerings to the gods; whereas meditation does 
not need most of these things. One has only to meditate for a specific duration 
of time, and the time suitable to one’s own convenience. Of course, self- 
discipline is necessary. One has to meditate every day with determination 
and dedication. The end result of both is the same, realizing Brahman. 


Usually meditation needs a word. ‘OM’ is a powerful word for the same. 
Meditative repetition of the same is the best way of realizing Brahman. 
Even though Brahman and Atman are the names of the same reality, it is 
said that OM is its most intimate appellation. Therefore, it is the best means 
to realize Brahman. It is both a symbol and a name. 
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Block Introduction 


It is a common misconception that Nastikas are those who denied the existence 
of God; this cannot be as even the Astika schools like the Sankhya and the 
Mimamasaka disputed the existence or need of/for a creator God. The Nastikas 
or the heterodox thinkers were those who questioned the authority of the Vedas. 
They were particularly concerned with three issues: 1. The authority of the 
Veda concerning matters of the spirit; 2. The efficacy of Vedic sacrifices and 
3. The supremacy of the Brahmins. It should also be noted that schools like 
the Sankhya or Yoga, though labeled orthodox were also critical of the Vedas 
and its teachings. In many cases, they merely paid lip service to the Vedas, and 
in matters where their views matched they were most eager to claim orthodox 
support. History records many movements opposed to the orthodox religion. 
For our purpose, we've chosen only three which were most prominent as they 
find constant mention in the polemical treatises of orthodox schools: Carvaka, 
Buddhism and Jainism. 


Unit 14 is on Carvaka which is the school of Indian materialism or carvaka 
darsana. This is one of the oldest non-Vedic schools. The significance of the 
name Carvaka applied to this is not very clear but some scholars are of the 
opinion that Carvaka was the name of the disciple to whom the doctrine was 
first communicated. However, the term *carvaka" literally means sweet-tongued 
(caru-vaka). This name is significant in so far as it stands for a doctrine which 
is superficially very attractive as it advocates the acquisition of pleasure (kama) 
and wealth (artha). 


Unit 15 highlights the philosophical thesis of Jainism, which is a very old 
heterodox system that repudiates the teachings of the Vedas. The word “Jainism” 
is derived from ‘jina’ which means conqueror, i.e. one who has conquered one’s 
passions and desires. Jainism arose in the later Vedic period, and it was revived 
by Vardhamana, also called Mahavira or the great spiritual hero in the 6th 
century B.C. 


Unit 16, Buddhism-I explains the early Buddhism known as Pali Buddhism 
or canonical Buddhism. Early Buddhism must be differentiated from the 
later schools, which grew long after the Buddha's death. The great school of 
Buddhism was founded by Siddhartha, who belonged to the family of Gautama 
or Gotama. He was titled the ‘Buddha’, which means the ‘awakened one’. 


Unit 17, Buddhism-II discusses the teachings of the schools of Buddhism. The 
practical teachings of the Buddha (early Buddhism) were carried forward by 
the followers of Buddhism. But the divergence of Mahayana from Hinayana 
is their conception of the ideal of life. Both Hinayana and Mahayana believe 
in aspiring for one's own salvation, but Mahayana school extends this to 
striving for salvation not just for oneself but for others. This is the ideal of the 
Boddhisattva as distinguished from that of the Arhat of the Htnayana school. 
There are many other points of contention between the schools, which shall be 
looked into detail through the chapter. 
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14.0 OBJECTIVES 


The systems of Indian philosophy are mainly divided into two groups — the 
heterodox (nastika) and orthodox (astika). Those systems of philosophy which 
do not accept the validity of Veda are called the heterodox systems or nastikas 
and those which accept the validity of Veda are called the orthodox systems or 
astikas. Carvaka, Jainism and Buddhism are nästika or heterodox systems. In 
this unit you are expected to understand the teachings of Carvaka on: 


e metaphysics 

e self or soul 

e denial of God or any transcendental being 
e epistemology 


e way of life 


14.1 INTRODUCTION 


The first school of thought to be considered is Indian materialism or Carvaka 
darsana. This is one of the oldest non-Vedic schools. Carvaka accepts Brhaspati 
as their teacher. The significance of the name ‘Carvaka’ applied to this is not 
very clear but some scholars opine that Carvaka was the name of the disciple to 
whom the doctrine was first communicated by its founder. However, the word 
Carvaka literally means ‘sweet-tongued’ (caru — vaka). This name is significant 
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advocates the acquisition of pleasure (kama) and wealth (artha). 


The original works of the Carvaka school are lost. The knowledge about 
this system is gathered from works by the Hindus, Jains, and Buddhists. 
The views of Carvaka makes it clear that in India , only spiritualism was not 
advocated but materialism was equally vigorous Matter as ultimate reality was 
first envisaged by Brhaspati Laukya of the Rg Veda. However in its primary 
stage Indian materialism was mingled with scepticism and agnosticism. 
Brhaspati gave it a distinct form. In its earlier stage, Carvaka believed in 
‘svabhäva vada’. It traced the general characteristic of an object to itself and 
not to any other extraneous agent. It rejected the idea that nature reveals a 
divine or transcendental power working behind it. Fire is hot; water is cold 
and air is temperate to the touch. Who could have brought such distinctions 
into being? The answer given by Carvaka is that these are the very essence 
of each object. In other words, things are what they are and their nature by 
itself explainsallthevarietyoftheuniverseandtheorderthatisnoticeableinit. The 
Carvakas do not believe in the existence of any variable cause of an event. 
According to them, observing two things together doesn’t mean that one is 
the cause of the other. Because we observe fire and smoke, can we come to 
the conclusion fire is the cause of smoke? Is it possible to say that if there is 
smoke fire is inevitable and it was so in the past when I was not born and will 
be so when I am dead? However, the information gathered about this school is 
extremely meager. Mostly we get to know about this system through refutations 
from its opponents. Sarva darsana samgraha of Madhavacarya (Vidyaranya 
Swami) does contain a chapter on this system but even here it is very brief and 
the information that we can gather is nothing more than what we can gather 
from other sources. Carvaka is also known as Lokayata meaning that the system 
is restricted to the world of commonsense. Since most of the schools of Indian 
philosophy refer to Carvaka only while criticizing its materialistic tenets we 
cannot help thinking that these schools maybe exaggerating the weak points of 
the doctrine and/or misinterpreting the tenets. 


14.2 CARVAKA METAPHYSICS 


Being positivistic Carvaka claims that perception or pratyaksa is the only 
means of valid knowledge. Therefore, only what is perceivable is the object of 
knowledge for Carvaka. Whatever is not perceivable is rejected as a figment 
of our imagination. On this ground, matter is the only reality and the world 
is constituted of only four basic categories, namely, earth, water, fire and air, 
which are all physical and given in perception. Ether or space is not accepted as 
the fifth element because it is not perceivable. Matter is both the material and 
efficient cause of the universe and matter has always existed and will always 
exist. All beings, animate or inanimate are the products of these elementary 
principles of matter. That matter is the ultimate reality implied from Brhaspati’s 
dictum ‘out of matter comes forth life.” In Zattvopplavasingh, Jayarasibhatta 
(One of the Vaitandika; some scholar believe he was a philosopher of Carvaka 
Tradition) writes that pratyaksa (perception) is the only means of knowledge 
and it is sense-object contact. And accepting perception means no establishment 
of even four elements (Earth, Water, Fire and Air), because elements are subtle 
in nature that is why they cannot be the object of our senses. 


14.3 SELF OR SOUL IN THE CARVAKA VIEW 


The most important doctrine in the Carvaka system is that perception (pratyaksa) 
is the only means of valid knowledge. Since there is no entity called ‘soul’ as 
distinct from the body, as given in perception, there is no place for such an 
entity in this system. According to Carvaka, when the four forms of matter, 
namely, earth, water, fire and air combine in a peculiar way, there results in 
what we call a body. Life breath (prana) and consciousness are present only 
in such a body. This body is the soul and there is nothing permanent or eternal 
apart from the body. There is no life-breath or consciousness in the minute 
particles (kana) of matter, which are the basic constituents of matter, when they 
are in a disjoined state. At that time, they remain in a lifeless and insentient 
state. However, due to that very peculiar and mutual combination or mixture 
of these elements, there appears life-breath and consciousness. Thus what we 
call soul is nothing but the conscious body. In other words, consciousness 
or mind is an epi-phenomenon, a by-product of matter. Such a by-product 
is possible because qualities not possessed by the elements individually, 
may arise in the aggregate constituted of them. For example, an intoxicating 
quality arises from the mingling of yeast and other ingredients, though this 
quality is not possessed by the ingredients when they exist by themselves. To 
quote: *Sarvasiddhantasarasamgraha' “That Intelligence which is found to be 
embodied in modified forms of the non-intelligent elements is produced in the 
same way in which the red colour is produced from the combination of betel, 
areca-nut and lime" Thought is a function of matter. Since consciousness is a 
property of the body, with the dissolution of the body consciousness disappears 
and each of its constituent elements is mingled with its kind leaving behind only 
ashes and dust. Transmigration, retribution etc. are meaningless words. 


Carvaka reinforces the above idea with the following analysis. They say that 
both in common usage and in the scriptures the self is revealed in awareness 
involving the ‘T’ as the doer (kartr), experiencer (bhoktr) or seer (drastr). In an 
awareness involving the ‘I’ generally the body itself is revealed as the doer, 
experiencer and seer. The Carvaka says that the body is the atman which is 
characterized by such attributes as implied in expressions like ‘I am stout’ ‘I am 
young’. I Am an adult’, etc. We have no experience of the separate existence of 
body and soul. When we say ‘I am writing’, the self is revealed as the doer. If 
one is writing while sitting in one’s house, then the self is revealed as being in 
the house. This ‘self in the house is nothing but the body. In a statement like, 
‘T’ see the moon while sitting inside my room’, ‘I’ is revealed as the seer and 
also that ‘I’ is in the room. This ‘T’ is nothing but the body that is revealed as 
the seer. And also as one who is in the room. This ‘T’ is nothing but the body. In 
another instance like ‘I fell in the pit and suffered much pain’, ‘T’ is revealed as 
the experiencer, and the ‘I that fell is nothing but the body. Therefore only the 
body is the self. Thus, analyzing the different cases of awareness involving the 
‘T’, the Carvakas consider only the body as the self. 


The later followers of the system propounded three more views to account 
for the cause of consciousness. According to some thinkers consciousness is 
possible only because of the senses. According to another view, the agency was 
ascribed to the vital power or prana i.e. life, and in the third, mind (manas), was 
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Heterodox Systems considered to be the agent of knowledge. Though life and mind were considered 
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to be distinct from the body, their distinct existence was not admitted. 


The Carvaka view that there is no self distinct from the body has naturally 
provoked the keenest controversy. Atman occupies an important place in 
other systems of philosophy and hence all the systems here argued against the 
Carvaka view. Some of the important arguments against the Carvaka are given 
below. Firstly, the opponent of Carvaka says that if consciousness is a property 
of the body, it should be either an essential property or an accidental property of 
the body. If it were an essential property, then it would be inseparable from the 
body. Then, consciousness should last as long as the body lasts. But that is not 
the cases we find in the case of fainting and dreamless sleep. If consciousness 
is only an accidental property of the body then there is a need of an agency 
(upadhi) to produce consciousness. If so, then we cannot ascribe consciousness 
wholly to the body. Again, when one wakes up after a dream, he is able to 
own the dream experience but if he saw himself as a tiger in the dream he 
will disown the dream body. Many Scholars say that even if we accept that 
consciousness is always associated with a physical body, it is not possible to 
say that consciousness ceases to be when the organism breaks up. They say that 
it may continue in some other manner. Even though this contention cannot be 
proved, it is said that a doubt is sufficient to reject the Carvaka stand. Again, 
even though consciousness is always associated with the body, it is not possible 
to say that one is the property of the other. To take an example, the eye cannot 
see in absolute darkness, but for that reason can we say that visual perception 
is a property of light? Similarly we can say that the body is a condition for 
consciousness to manifest itself. The most important point against the Carvaka 
view is, can we see other’s dreams, feelings, thoughts, pain, pleasure, etc. as we 
can see their body? A Person’s dreams, feelings, etc. are immediately known 
to that person himself but the others can only see his body without knowing 
his feelings. The form or complexion of the body can be seen by all those who 
meet him. Taking another example, the feeling of a toothache as experienced 
by a patient is not the same as what is known by his dentist. The opponents of 
Carvaka say that these facts prove that consciousness is not a property of the 
physical body but of something else or it is an independent principle which 
finds its expression in the body. 


14.4 DENIAL OF GOD OR ANY 
TRANSCENDENTAL BEING 


As pointed out earlier, the system believes in only what is validated by 
perception or pratyaksa, and hence there is no place for anything transcendental. 
It recognizes neither a God who controls the universe nor a conscience which 
guides man. All the other systems of Indian philosophy insist on ethics and a 
way of life with a belief in life- after-death. But Carvaka rejects any such life- 
after-death which entails that good conduct gets rewarded while wrongdoing 
meets with punishment. Carvaka rejecting any higher life advocates that man 
is here to enjoy sensual pleasure. They claim that nature is indifferent to good 
and bad. The sun shines equally on the good and the evil. Carvaka says that 
the majority of men believe in deities because of their weakness. There is no 
heaven or hell, what is there is only this world where we live. 


The Carvaka does not believe in any God as a creator. If there is a God who is 
omniscient, omnipotent and compassionate, why does he not remove all doubts 
about his existence in all beings? God cannot be said to be the judge of our 
merits .and demerits. If we believe him to be the judge, he would be guilty 
of partiality and cruelty. Therefore Carvaka says that it is better not to have a 
god than to have a cruel one. There is no such god as the supreme author and 
governor of this world, but the only god is the earthly king, the ruler of a state, 
the arbiter of right and wrong in the society. 


14.5 CARVAKA EPISTEMOLOGY 


According to Carvaka knowledge is located in the body. They prove this by the 
rule of ‘presence in presence and absence in absence.’ The colour of a flower 
is present only when the flower is present, not otherwise. In other words, it is 
a fact that the colour of the flower is located in the flower, when there is no 
flower. This is the fact of conforming to presence and absence. Similarly, we 
find between body and knowledge, there is conformity to agreements in presence 
and absence. No one can deny that when the body ie., sense organ is present, 
knowledge is also present and when the sense organ is absent, knowledge is 
also absent. When the visual sense organ is intact there will be the ability to 
see while when one is blind, there is no ability to see. Thus by this agreement 
in presence and absence between sense organ and knowledge it is proved that 
all knowledge is located only in the sense organ. It is necessary here to clarify 
that Carvaka is not accepting “presence in presence and absence in absence’ 
as argument. Since they do not admit the validity of inference, but Carvaka 
establishes this only through perception. 


The doctrine of ‘consciousness of matter'(bhüta — caitanya vada) is another 
name for *consciousnesses of sense organs" (indriya-caitanya-vada) because for 
Carvaka sense organs are admitted to be made of forms of matter like earth, fire, 
water and air. The objection that is raised against the doctrine of consciousness 
of matter is as follows. The opponents of this view say that we often recollect in 
old age what happened in boyhood. This fact cannot be explained if the doctrine 
of consciousness of matter is accepted. Recollection is the effect caused by the 
earlier impressions, which are stored in consciousness. But on a bhüta-caitanya- 
vada the impressions can be located only in the sense-organs and due to the 
dissolution of the atoms of matter; the sense- organs of boyhood no longer exist 
in the old age. Therefore the impressions which were located in the sense organs 
must have been destroyed. However, following the Carvaka view, this objection 
can be answered. Firstly, Carvaka does not believe in the relation of causality. 
Therefore their answer to such an objection would be to say that nothing which 
was not experienced through perception can be admitted. Therefore, according 
to the Carvaka view, an impression is not the cause of recollection. Recollection 
has as its object a thing previously perceived. Therefore no unknown thing is 
presented. Because of the peculiarity of nature, different things with different 
forms and in different places and at different times are produced. For this there 
is no need to admit any cause. 


14.6 KNOWLEDGE IN THE CARVAKA VIEW 


According to Carvaka knowledge is generally divided into two classes, viz, 
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divided into two classes, namely, perception and assumption (kalpana). 
Perception is knowledge acquired by the five sense organs — visual, gustatory, 
olfactory, cutaneous and auditory which get the knowledge of colour, taste, smell, 
touch and sound respectively. Valid knowledge or pramäna is the knowledge of 
objects which are not contradicted by subsequent knowledge. Sense organs are 
the instruments of valid knowledge. Thus, according to Carvaka, all other forms 
of knowledge like inferential knowledge and verbal testimony are invalid. Since 
all forms of knowledge except perception are invalid, they are of the nature of 
assumption. Carvaka advances some arguments to prove that both inference 
and verbal knowledge are invalid. 


Inference is the process by which we claim one proposition to be true or 
false on the basis of other propositions. Inference may be either deductive or 
inductive, but Carvaka rejects inference itself and hence does not recognize 
this distinction. As far as the problem of knowledge is concerned, the Carvaka 
regard the deductive, inductive patterns of inference as inextricably bound up 
with each other. The Carvaka says that the deductive pattern like — 


All men are mortal. 
Socrates is a man. 


"Therefore Socrates is mortal cannot be accepted because unless we know 
that the propositions, ‘All men are mortal and ‘Socrates is a man’ are true, we 
cannot say that Socrates is mortal. At this point let us examine the inductive 
pattern of inference to see if the universal proposition ‘All men are mortal’ is 
valid. In induction, a universal proposition is justified on the basis of particular 
propositions. That is, by noticing that particular men, x, y, z, are mortal we 
conclude that all men are mortal. However, according to Carvaka, this is a leap 
in the dark. This universal proposition is unwarranted because all we are entitled 
to know is that, so far, all men have been mortal. Drawing a universal conclusion 
is to presume that the future will be like the past. But there is nothing in our 
experience which can justify such a conclusion. Thus, the inferred proposition 
“All Men Are mortal’ cannot be reliable knowledge. If this proposition is itself 
not reliable, there is no scope for any deductive inference. The next criticism of 
Carvaka against deductive inference is that it is a case of ‘petitio principii" or 
arguing in a circle or begging the question. Thus, to assert that all men are mortal 
is at the same time to assert that Socrates is mortal since Socrates is classified as 
a man. So ‘Socrates is mortal’ gives us no knowledge or information not already 
contained in the original proposition. 


The general objection to the above criticism of the Carvaka is that ‘All men 
are mortal' is ascertainable because there is an invariable concomitance that 
is perceived between man and mortality. To take another example, we can 
say, “Wherever there is smoke, there is fire" because there is an invariable 
concomitance or connection (vyapti) between smoke and fire. But the Carvaka 
does not accept any claim about invariable concomitance because it goes 
beyond what is perceived and is perceivable. Universal truths, they say, cannot 
be asserted because they have no foundation in our perceptual experience. We 
have no grounds in our experience forgoing from statements of limited perceived 
instances to unlimited, unrestricted universal generalizations. Considering the 


above views of the Carvaka against inference, it is necessary for us to examine 
if the Carvaka can successfully avoid drawing inferences at all. It is easy to see 
that it is not possible to avoid the use of reason or inference. To take an example, 
in order to teach his doctrine, the materialist must use language. Language is 
to utter certain noise (by way of words) and the hearer infers from the noise 
the meaning and content of what the materialist is saying. This is possible only 
when the hearer relays on his memory for the meaning of words. Thus, although 
he Carvaka denies inference at the theoretical level, he himself cannot help 
employing inference in his everyday living in the midst of men. 


Again, we can say that Carvaka generalizes that perception is reliable because 
he observes that most cases of perception are reliable. Now, let us grant that 
perception is a reliable source of knowledge, yet, on what ground can we say 
that perception alone is a reliable source of knowledge. The most important 
criticism of this view of the Carvaka comes from the Sankhya thinkers. They 
ask the question as to how anyone who rejects inference can come to know that 
a man is ignorant or in doubt or in error. Ignorance, doubt and error in other 
men cannot possibly be discovered by perception. This must be inferred from 
conduct or speech. Now we must turn to the Carvaka critique on testimony. The 
Carvaka says that testimony is a reliable source of knowledge only when we 
presume that those who give this knowledge are honest and trustworthy. On what 
grounds do we know that someone is always honest and trustworthy? Someone 
who has been honest so far may be otherwise in future. Hence, according to 
Carvaka, verbal testimony is not reliable. It is not a source of valid knowledge. 
Thus, for Carvaka verbal knowledge is also a form of assumption because we 
can rely on it only after it is known perceptually. 


So far as testimony is concerned, most importantly, Carvaka was eager to refute 
the validity of Vedic statements. They denounced the authority of the Vedas in 
very bitter terms. Carvaka says that the Vedic statements are tainted by the three 
faults of untruth, self-contradiction and tautology. Carvakas says that many 
sacrifices were advocated because it was a source of livelihood for the Brahmins, 
and they do not have any validity or truth in them. For example, the Vedas say 
any one desirous of heaven should perform the a$vamedha sacrifice. But no one 
knows whether there is any world to which one goes after death. Since heaven 
is not attained while one is living, there is no way to ascertain whether any 
man has ever attained heaven. The other example taken by the Carvaka is the 
statement that performance of a yajña or sacrifice by name putresti will give a 
son to a childless couple. This again, the Carvaka says, can never be verified as 
true. In some cases, after the performance of this sacrifice a son may be born 
but that would be due to reasons other than the performance of the yajfia. surely, 
everyone who performs the yajfia will not be got a son. These statements so far 
as they convey their meaning, are to be taken as traditional hearsay, (aitihya) 
and not as a source of valid knowledge. The validity of a statement depends 
on the perception of the objects referred to by it. The things spoken of by the 
Vedas are totally unfit to be perceived. The validity of the Vedas which speak of 
extraordinary things is not possible at all. Carvaka makes it clear that there is no 
statement that can be called valid by itself or svatah pramanya. 


Having given their views on the invalidity of inference and verbal testimony, 
Carvaka thinkers proceed to show that other sources of knowledge as accepted 
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is of the nature of assumption. One takes to postulation only on being aware that 
a certain accepted meaning is unjustifiable in any other way. In such cases even 
the knower himself is aware that his knowledge is a kind of assumption. It is of 
the form ‘I presume such a meaning‘ 


According to the Mimamsaka, when sacrifices like A$vamedha etc are performed, 
a kind of adrsta or merit is procured by the person who performs it. This adrsta 
or merit is proved by postulation. In other words though the sacrifice which is 
an act (kriya) will be short lived the merit produced by it will last till one attains 
heaven. This type of knowledge is arrived by postulation. But can this be called 
valid asks Carvaka., This they say can be nothing more than traditional hearsay 
which is nothing but an assumption. 


Now coming to non-existence or abhäva, it is known by the pramäna called non- 
apprehension or anupalabdhi. In the Carvaka view non-existence are absolutely 
unreal. Therefore, in this view, the knowledge of non-existence would be nothing 
but assumption. Thus in this view, inference, comparison, verbal testimony, 
postulation and non-apprehension have not been accepted as sources of valid 
knowledge. Therefore according to Carvaka perceptual knowledge which is not 
contradicted is the only source of valid knowledge. 


Carvakas consider the mind as one of the five sense organs. Unlike Nyaya- 
Vaisesika who considers the mind as a separate sense organ to experience pleasure 
and pain, Carvaka says that there is no separate sense organ called ‘mind’. So 
strictly speaking there is no mental perception. They explain the experience of 
feelings as follows. The sense organs called skin (tvac) is uniformly present 
everywhere, both outside and inside the body. According to this view, that part 
of the sense organ called ‘skin’ which is situated inside the body would be the 
mind or the internal sense organ. The Carvakas thinks that with the help of such 
a sense organ, people experience pleasure and pain. In many cases, pleasure 
or pain is produced due to the experience of a particular type of touch and 
its substratum is the inside skin .In other words pleasure is a kind of tactual 
experience. So also pain too is a kind of tactual experience resulting in some 
kind of knowledge. Similarly Desire and aversion would also be of the nature 
of knowledge. When we realise that something is the means to get our desires, 
we get our desires fulfilled, i.e, the ista-sadhana takes us to getting the desired 
effect. When something we know is harmful we have the feeling of aversion. 
The substratum of all these is also the sense organ .On this view the knowledge 
of recollection is also produced with help of the sense organ. Recollection 
never has for its object an unknown thing. Due to different kinds of physical 
stimulation people recollect things previously experienced. However, there is 
no general rule that one type of stimulation results in the recollection of one 
particular object. There is no cause- effect relation. Each individual will be 
inspired by a particular modification to recollect some experience depending on 
certain factors. Therefore uniformly, by framing a general rule, no cause- effect 
relation can be established between the modification of the sense organ and the 
recollection. 


14.7 ILLUSION IN THE CARVAKA VIEW 


Carvaka explains the nature of illusory knowledge by subscribing to the theory 


of asatkhyati — i.e., awareness of the non-existent. When shell is mistaken for 
silver, there is illusion. Due to bad light or distance the non-existent silver is 
perceived and hence what is revealed is actually non-existent and unreal. But in 
some other cases of illusion, what is revealed is not unreal. For example, a man 
travelling in a fast moving train sees the lamp post and the trees standing on the 
sides also moving at the same speed. Here the relation alone is illusory not the 
objects. That is to say, the speed is related to the train but not to the post or the 
trees. The man in illusion associates the speed with the objects which are real 
but are stationary. Hence, in this case it is only the relation which is wrongly 
perceived. 


14.8 THE WAY OF LIFE 


Carvaka does not believe in any spiritual values. Of the four purusarthas 
or human values, Carvaka rejects the two values of ‘Dharma’ and *Moksa'. 
Therefore, the human effort is only for the attainment of sensual pleasure (kama) 
and wealth (artha), which is the means to get pleasure. Briefly said, it is crude 
Hedonism. Carvaka is aware that pleasure is often accompanied by pain. They 
say that no one throws the grain because it has the husk. Does one stop plucking 
a lotus because there is thorn; does one stop eating fish because there is bone 
and scales? A wife or child who creates heaven on earth, when they depart there 
is bound to be pain. But the life of one with no love in his heart is also miserable 
and barren. Carvaka admits that there is sorrow everywhere —in king’s palaces 
and beggar's huts. Still this world of ours is not full of misery. The amount of 
pleasure is greater than pain. If it were not so, why would people desire to live 
and get frightened to die? It is important to enjoy the pleasure and to avoid pain, 
which is invariably associated with it. We should not forego pleasure for the fear 
of pain. According to Carvaka, one's aim in life should be to get the maximum 
amount of pleasure. The advice is to make the best of a bad bargain, and to 
enjoy. Some Scholar believes that Carvaka's view is against human's essence 
or goal. They say that without Dharma, no system is useful for human beings. 
May be, they are right. But we can think that Carvaka philosophy wanted to 
create a new model/new foundation of Moral Philosophy. Carvaka condemns 
animal sacrifice, yajña (on the ground that they are the means to fulfil one's 
selfish deeds.). This condemnation may be helpful to see the ground of moral 
system of Carvaka. 


Check Your Progress I 
Note: a) Use the space provided for your answer. 

b) Check your answer with those provided at the end of the unit. 
1. | What is the Metaphysical position of the Carvaka 
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2. Why do they reject any discussion on God? 


14.9 LET US SUM UP 


In conclusion, it can be said that Carvaka materialism was surely an attempt 
to break away from the asceticism and dogmatism that was being encouraged 
during their time. It also points to the freedom of thought that was possible. 
While we appreciate the atmosphere of free thinking that was prevalent in 
Indian philosophical thinking, we cannot help wondering if Carvaka really gave 
no place to reasoning and ethics. It is quite possible that they rejected only such 
reasoning which others thought was sufficient to establish the existence of God, 
transmigration of the soul and so on. Coming to ethics, is it believable that a 
teacher of the calibre of Brhaspati did not even insist on certain basic human 
values and instead advocated that man could live like a beast? Since most 
of our knowledge about Carvaka is based exclusively on the works of other 
schools, which are more interested in discrediting and debasing the system than 
in presenting an objective account of its tenets, maybe, what we know about 
Carvaka is only a caricature. So one wonders if the Carvaka really advocated 
crude Hedonism of the form — eat, drink and be merry. 


14.10 KEY WORDS 


Hedonism : Hedonism is a school of philosophy 
which argues that pleasure has an ultimate 
importance and is the most important pursuit 
of humanity. 


Caricature : Acaricaturerefers toa portrait that exaggerates 
or distorts the essence of a person or thing to 
create an easily identifiable visual likeness. 
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14.12 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


1. Being positivistic Carvaka claims that perception or pratyaksa is the only 
means of valid knowledge. Therefore, only what is perceivable is the object 
of knowledge for Carvaka. Whatever is not perceivable is rejected as a 
figment of our imagination. On this ground, matter is the only reality and 
the world is constituted of only four basic categories, namely, earth, water, 
fire and air, which are all physical and given in perception. Ether or space 
is not accepted as the fifth element because it is not perceivable. Matter is 
both the material and efficient cause of the universe and matter they say has 
always existed and will always exist. 


2. As pointed out earlier, the system believes in only what is validated 
by perception or pratyaksa, and hence there is no place for anything 
transcendental. It recognizes neither a God who controls the universe nor a 
conscience which guides man. All the other systems of Indian philosophy 
insist on ethics and a way of life with a belief in life-after-death. But Carvaka 
rejects any such life-after-death which entails that good conduct gets reward 
while wrong doing meets with punishment. Carvaka rejecting any higher 
life advocates that man is here to enjoy sensual pleasure. They claim that 
nature is indifferent to good and bad. The sun shines equally on the good 
and the evil. Carvaka says that majority of men believe in deities because of 
their weakness. There is no heaven or hell, what is there is only this world 
where we live. 


3. Carvaka explains the nature of illusory knowledge by subscribing to the 
theory of asatkhyati — i.e., awareness of the non-existent. When shell is 
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mistaken for silver, there is illusion. Due to bad light or distance the non- 
existent silver is perceived and hence what is revealed is actually non- 
existent and unreal. But in some other cases of illusion, what is revealed 
is not unreal. For example, a man travelling in a fast moving train sees the 
lamp post and the trees standing on the sides also moving at the same speed. 
Here the relation alone is illusory not the objects. That is to say, the speed 
is related to the train but not to the post or the trees. The man in illusion 
associates the speed with the objects which are real but are stationary. 
Hence, in this case it is only the relation which is wrongly perceived. 
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15.0 OBJECTIVES 


Jainism is a way old form of heterodox system and was founded by Vardhamana. 
This system speaks about independent existence and its position is unique. It 
teaches to us a new way of life and the ways and methods to conquer life 


At the end of this unit you should be able to: 

e Distinguish the system on its metaphysical and epistemological positions. 
e The different sources of knowledge. 

e Speak about Syllogistic Inference and Authority 


e And mainly its practical teaching 


15.1 INTRODUCTION 


Jainism is a way old form of heterodox system which repudiates the teachings 
of the Vedas. The word ‘Jainism’ is derived from ‘jina’ which means conqueror, 
i.e., one who has conquered his passions and desires. In all probability Jainism 
arose in the later Vedic period, and it was revived by Vardhamana, also called 
Mahavira or the great Spiritual hero, in the 6th century B.C. Vardhamana was 
the last in a series of prophets. According to tradition, twenty three prophets 
preceded him. Vardhamana was the twenty-fourth prophet or Tirthankara. Jaina 
tradition ascribes the origin of the system to Rsabha. 


Vardhamana was born in a princely family in north Bihar about 540 B.C. On 
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Heterodox Systems attaining his 30th year, he renounced all empirical comforts and led a life of 
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severe abstinence 16 and meditation. After thirteen years of such penance he 
attained illumination securing freedom from all ills. He then became a ‘jina’or 
a spiritual leader, a word from which the term ‘Jainism’ is derived. 


Jainism, like Buddhism and Carvaka, does not believe in the authority of the 
Vedas. All these three heterodox systems also are alike in so far as they do not 
believe in a supreme God. But unlike Carvaka and Buddhism, Jainism believes 
in permanent entities like the self and matter, because of which Jainism is 
described as a theological meaning between Brahminism and Buddhism. 


15.2 METAPHYSICS 


The distinguishing feature of Jainism is its belief in the eternal and independent 
existence of spirit and matter or in the animate and inanimate respectively called 
Jiva and ajiva. But by spirit we have to understand only the individual self and 
not the supreme soul as in the Upanisads. According to Jainism, the jivas are 
many in number and even material entities possess a soul. One of the curious 
features of Jainism is the belief in the variable size of the Jiva in its empirical 
condition. It is capable of expansion and contraction according to the dimension 
of the physical body with being. In Their Empirical form they are classified as 
having one sense, two senses and so forth. Jains believe that the Jiva is both 
an experiment (bhokta) and an agent (karta). The intrinsic nature of the Jiva is 
perfection and is characterized by infinite intelligence, infinite peace, infinite 
nature of the Jiva is obscured though not destroyed. Again, the difference in 
bound Jivan is due to the degrees of their connection with matter. Karma is 
conceived as subtle particles of matter, and the presence of karmic matter in the 
soul is the cause of the soul’s bondage. 


Consciousness, according to Jainism, is the very essence of Jiva. They say that 
in an inorganic body, the soul’s consciousness is dormant while it is active in the 
organic body. Knowledge is a quality of the soul and a conscious self-experiences 
perception, intention, etc. Jains prove the existence of the soul by pointing out 
that the soul is directly experienced owing to the ‘I — consciousness’ (aham 
pratyaya) in “I did, I do, and I shall do". Jains point out that doubt presupposes 
a doubter as its ground. That ground is a soul or conscious self. Further, jains 
point out that consciousness cannot be the quality of a material body because 
the body has form and knowledge, feeling, etc. Again, the material body cannot 
be the substratum of consciousness because perception, memory, etc are absent 
in deep sleep or death even though the body is present. 


Jiva’s relation to matter explains the Jaina view of knowledge. Knowledge is 
not something that characterizes the Jiva but it constitutes Jiva’s very essence. 
The Jiva therefore can know everything unaided directly and exactly as it is if 
there is no impediment in its way. In other words, all knowledge is in the soul 
though it manifests itself only when the impending media are removed. The 
knowledge which a Jiva has is fragmentary because of the obstruction caused 
by karma which interferes with its power of perception. The impediments are 
passions and emotions. The Jaina, therefore, recognizes differences in the 
extent of enlightenment that a self may possess depending upon the extent to 
which obstacles (karma) have been removed. But there can be no self without 
knowledge or knowledge without a self. The culmination of enlightenment is 


reached when the obstacles are completely broken down. This is kevala jñäna 
when one becomes omniscient. This knowledge is pure because it is immediate 
and is obtained without any aid like sense, mind, etc. Thus, from the Jaina point 
of view, senses and mind are aids to knowledge only from the empirical point 
of view. They are also impediments being part of matter. 


Jaina epistemology points out that the process of knowledge does not modify 
the object of knowledge. The consciousness of the Jiva is ever active and this 
activity reveals its own nature as well as that of the object. As light reveals itself 
and other objects, so also knowledge reveals itself and other objects. Again In 
knowing anything, the self knows itself simultaneously. If it did not know itself, 
nothing else could impart this knowledge to it. 


Consciousness which is the essence of jiva has two manifestations — (1) darsana 
or intuition (ii) jana or knowledge. In the case of intuition, the details are not 
perceived while in knowledge the details are also known. Dar$ana is simple 
apprehension while jiana is conceptual knowledge. In its perfect condition 
referred to as Kevala Jfiana, dar$ana and jfiana are together. Such knowledge is 
perfect, free from any doubt or uncertainty. 


Apart from jiva, the other everlasting category of the universe is ajiva. According 
to Jainism, the whole universe can be brought under one or other of the two 
everlasting, uncreated, co-existing but independent categories described as 
jiva and ajiva. That which has consciousness is jiva and that which has no 
consciousness but can be touched, tasted, seen and smelt is ajiva. Jiva and ajiva 
do not correspond to ‘I’ and ‘not I’, but it is an objective classification of things 
in the universe. This Classification clearly shows the realistic and relative stand 
point of Jainism. The ajiva is the object and Jainism says that as sweaty as there 
is a subject that knows so sweaty there is an object that is known. 


The term ‘ajiva’ is used to denote the five categories of pudgala (matter), kala 
(time), dharma (motion), adharma (rest) and akasa (space). Of these, dharma, 
adharma, aka$a andkala are without form (arüpa) and matter is with form 
(rüpa). Their essential distinction from the jiva is that they as such lack life and 
concessions. 


Pudgala denotes matter or material object in general. Matter possesses colour, 
flavour, odour and touch. Sound is considered not as a quality but as a mode of 
it. Matter is not created but indistinguishable and real. It is real and independent 
of the perceiving mind. The basic definition of pudgala, which stands for 
matter in Jainism, is “that which can be experienced by the five sense organs.” 
The second definition is derived from the etymology of the compound word 
‘pudgala’. The term *pud' refers to the process of combination and ‘gala’ stand 
for disassociation. The significance of the definition lies in the atomic theory 
of the Jains. The term ‘anu’ which means atom is found in the Upanisads but 
there is no systematic atomic theory in the Upanisads. We can say that the 
Jaina atomic theory is the earliest. The ultimate constituent of matter is anu or 
paramanu (atom). The atoms are all of the same kind, yet they can give rise to 
an infinite variety of things. Even the elements of earth, water, fire and air are 
divisible and have a structure. By developing the respective characteristics of 
odour, flavour, etc. the atoms become differentiated and thus the material world 
is divided though the atoms are not different from one another qualitatively. 
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called skandha. The process of combination of atoms gives rise to the molecules 
or skandha. All perceivable objects are skandhas. It is the combination of 
molecules that is responsible for the different types of objects with varying 
qualities. Six forms of skandha are recognized 


Bhadra (Gross) — Bhadra: This type of skandha when split cannot regain the 
original undivided form. For example, solids. 


Bhadra: When split, this type of skandha has the capacity to join together, for 
example, liquids. 


Bhadra — Suksma (finer): This type of skandha appears gross but is really 
subtle. It can neither be split, nor pierced through or taken up in hand, for 
example, Sun, heat, shadow, light, etc. Minute particles of these are evident to 
senses. 


Suksma — Bhadra: This type of skandha appears subtle but is really gross, for 
example, sensation of touch, colour and sound. 


Suksma: Skandhas of this type are extremely subtle and they are beyond sense 
perception. It is matter in this subtle form that constitutes karma, which by is 
influx into the jiva brings on sarhsara or bondage. 


Suksma - Suksma: They are finer than Suksma Skandhas. 


From the atomic theory, it is clear that the Jaina view of reality is identity 
and change. The Jaina view states that to suffer change and yet endure is the 
privilege of existence. The change or modes are known as paryäyas, which 
come into being, persist for at least for one instant and then disappear. The 
change is due to the different modes of combination of atoms. Underlying all 
the changing modes is the fact there is the identity of the ultimate constituents, 
the atoms. Thus in the atoms, we find the identity element, in their combining 
to form molecules and in the division of and addition of atoms, we find the 
element of change. According Jainism, the nature of reality is such that there is 
a constant factor while there is change, which is also real. Thus Jainism defines 
reality as one-in-many. 


A thing seems to assume various shapes and to undergo diverse changes. For 
example, clay can assume various shapes and can undergo diverse changes. 
Upanisads held that since in all changes the clay matter remained permanent, 
that alone was true where as the change of form and state were but appearances, 
the nature of which cannot be rationally explained. According to Upanisads, the 
unchanging substance alone is true and the changing forms are mere illusions 
of the senses. On the other hand, according to Buddhism, the changing qualities 
alone can be perceived and that there is no unchanging substance behind them. 
What we perceive as clay, says the Buddhist, is some specific quality and 
what we perceive as jug is also some quality. For the Buddhist qualities do not 
imply that there are substances to which they adhere. We can neither perceive 
nor infer such pure substances. As against these two views of the Upanisads 
and Buddhism, Jainism holds that the nature of reality is both permanent and 
changing. Jainism claims that they are able to speak of two contradictory 
characteristics in the same reality because experience warrants it. Thus, they 


say that, both Upanisads and Buddhism contain only an element of truth but 
not the whole truth as given in experience. Jains point out that in all experience, 
there are three elements: - (1). Some qualities appear to remain unchanged. (ii). 
Some new qualities are generated. (iii). Some old qualities are destroyed. It is 
true that qualities of things are changing but all qualities are not changing. Thus, 
when a jug is made, it means that clay lump is destroyed and a jug is generated 
and the clay itself is permanent. Thus clay has become lost in some form, has 
generated itself in another and remained permanent in another form. It is by 
virtue of three unchanged qualities that a thing is said to be permanent though 
undergoing change, which we call the substance. Hence the nature of being 
(sat) is neither absolutely unchangeable nor the momentary changing qualities 
of existence, but reality is that which involves a permanent unit. While every 
moment it loses some qualities and gains some. 


After taking a view of the nature of Pudgala, it is necessary to understand the 
nature of the other categories of ajiva like, kala (time), aka$a (space), dharma 
and adharma. Of these times or kala is infinite but it has cycles in it, each cycle 
having two eras of equal duration described as ‘Avasarpini’and ‘Utsarpini’. 
Avasarpini is the descending era in which virtue gradually decreases. Utsarpini 
is the ascending era where virtue gradually increases. According to Jainism, the 
present era is the descending era, where virtue is gradually decreasing. Akasa or 
space is also infinite and is conceived as being of two parts, namely, Lokakasa 
and Alokakasa. In Lokaka$a movement is possible and in Alokakasa movement 
is not possible. Whatever exists exists only in Lokaka$a (like matter). This 
universe is cosmos, not a chaos which means that there must be certain laws of 
motion and rest. Dharma is the principle of motion and adharma the principle 
of rest. The two principles are non-active, non-physical, non-atomic and non- 
discrete in structure. Dharma and adharma are neutral conditions of movement 
and rest. They are the forces that cause movement and rest. Space gives room 
to subsist; dharma makes it possible for things to move and be moved and 
adharma to rest. Dharma as a principle of motion does not create motion but 
only helps those things, which have the capacity to move. Similarly, adharma 
does not interfere with moving objects but like the earth it is the condition of 
rest for objects on it. Both dharma and adharma do not have the same qualities. 
Empirically They Were considered to possess a number of space- points 
(pradesas) but transcendentally they are considered as each possessing one 
prade$a only. They are considered to be responsible for the systematic character 
of the universe. 


15.3 JAINA EPISTEMOLOGY 


According to Jainism, knowledge is of two forms — Pramana or knowledge of 
a thing as it 1s in itself and naya or knowledge of a thing in its relation. The 
doctrine of nayas or standpoints is a peculiar feature of Jaina logic. Anaya is a 
standpoint from which we make a statement about a thing. What is true from 
one standpoint may not be true from another. This is a reference to the relativity 
of knowledge. The particle views are due to the purposes that we pursue. But to 
profess one particular standpoint is not to deny the others. The general character 
of realty is given in general practical views. There are several ways in which 
nayas are divided. There are artha (meaning) nayas where in the division is 
based on whether the emphasis is on the particulars or on the general views. So 
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paryayartika nayas based on the point of view of modification or condition. 


The most important use of these standpoints is of course the Syad-Vada or 
the saptabhangi. It is the conception of reality extremely indeterminate in its 
nature. It signifies that the universe may be looked at from many points of view 
and each point of view yields a different conclusion (anekanta). The nature 
of reality is not expressed by any of them. In its concrete richness, reality 
admits all predicates. Therefore, strictly speaking, every proposition is only 
conditional. Absolute Affirmation and Absolute negation are both erroneous. 
The Jains illustrate this point by narrating the story of six blind men examining 
an elephant and arriving at different conclusions regarding its form. While, in 
fact each observer has only a part of the truth. The seven steps of syadvada 
are: 


May be, is (syat asti) May be, is not (syat nasti) 


May be, is and is not (syat astu basti) Maybe, is inexpressible (syat 
avaktavyah) 


May be, is and is inexpressible (syat asti ca avaktavyah) 
May be, is not and is inexpressible (syat nasti ca avaktavyah) 
May be, is, is not and is inexpressible (syat asti ca nästi ca avaktavyah) 


Each naya or point of view represents one of the many ways in which a thing 
can be looked at. When anyone’s point of view is mistaken for the whole, we 
have a nayabhasa or a fallacy. As pointed out earlier, Jains believe that both the 
Upanishadic thinkers who believe in permanence and the Buddhist thinkers 
who believe in change are one- sided, and that both are against experience. 
Since the Jains believe in both permanence and change, they have difficulty 
in expressing the nature of reality in one step. But we have to mention here 
that the Jaina Criticism against the Upanishadic view is Not Warranted because 
the Jaina is only speaking of the empirical reality while the Upanisads are 
speaking of the transcendent. But the Jains while rightly drawing our attention 
to the relativity of all judgments and knowledge fail to understand that all 
talk of relativity makes sense only in the light of some absolute. But Jainism 
never leaves the plane of the relative. Further, the seven-fold scheme is only a 
mechanical assemblage of the various possible judgments but not a synthesis of 
them. Jains forget that the conjunction of several partial truths is not equivalent 
to the whole truth. It is a theory of identity and difference but not identity in 
difference. If the Jaina logic is built on the law of contradiction, then they forget 
that the law of contradiction is only the negative aspect of the law of identity. 
But the Jains believe in kevala jana, which is the right intuitive experience. It 
is perfect knowledge, which is in fact a case of absolute-izing the relativity of 
knowledge. If, in this experience, there is the unity of the subject, object and 
knowledge, then their claim to relativistic pluralism breaks down. 


The Jains admit of five kinds of knowledge — mati, $ruta, avadhi, manah-paryaya 
and kevala. 


Mati jfiana: is the knowledge by means of senses or indriyas and mind. Mind 
is called anindriya. This is knowledge by acquaintance. 


Sruta jñäna: refers to testimony. It is knowledge derived from signs, symbols or 
words. This is knowledge by description. 


Avadhi: is clairvoyance or it is knowledge of things even when it is at a distance 
in space and time. However, since it is not beyond the spatio-temporal existence 
it is limited. 

manah-paryaya: is telepathy. It is the direct knowledge of the thoughts of 
others. It is knowing other minds. 


Kevala: is perfect knowledge, which comprehends all substances and their 
modifications. It is omniscience, and is unlimited by space, time or objects. 
This is independent knowledge not dependent on the senses and can only be 
felt but not described. This is the knowledge that is acquired by the liberated 
souls. 


These five types of knowledge are brought under two broad divisions — pratyaksa 
(immediate) and paroksa (mediate). The Details of this classification shall be 
discussed in the next section under the heading Pramanas. 


Of the five kinds of knowledge mentioned above, the first three kinds of 
knowledge, namely, mati, $ruta and avadhi are liable to error but manah- 
paryaya and kevala cannot be ever wrong. Validity of knowledge consists in its 
practical efficiency enabling us to get what is good and avoid what is evil. Valid 
knowledge is a faithful representation of objects and therefore practically useful. 
It is said, *... the validity is either determined intrinsically or extrinsically." 
(Pramana Mimamsa 1-1-8, Hemachandra). Jains believe in both intrinsic and 
extrinsic validity. The determination of validity in some cases is achieved by a 
cognition by itself. Under this we can cite the example of all those cognitions, 
which are habitual. Like we know water quenches thirst and we do not require 
another confirmatory cognition to establish the validity of this proposition. On 
some occasions the experience of validity is secured by means of an external 
datum. Its validity is determined by 


(i) a consequent confirmatory cognition of the same object. 


(ii) a recognition of its pragmatic consequences (iii) the cognition of an object 
invariably or universally concomitant with it. This Is extrinsic validity because 
here the validity is determined by other means. 


According to Jains, wrong knowledge means disharmony with the real nature of 
the object. Invalid knowledge represents things in relation in which they do not 
exist. When we mistake a rope for a snake, our error consists in seeing a snake 
where it is not. Erroneous knowledge is of three kinds. They are, (i) Samsaya 
or doubt (ii) Viparyaya or mistake (iii) Anadhyavasaya or wrong knowledge, 
which is caused by carelessness or indifference. According to Jains, invalid 
knowledge leads to contradiction. 


Check Your Progress I 
Note: a) Use the space provided for your answer. 
b) Check your answer with those provided at the end of the unit. 


1. | What is consciousness, according to Jain Philosophy? 
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2. Write a short note on the Jain’s theory of erroneous knowledge. 


15.4 PRAMANAS 


The Jains believe in three sources of valid knowledge, viz., perception, inference 
and testimony. These sources of knowledge are discussed under two broad 
divisions, direct and indirect — pratyaksa and paroksa. 


Jaina thinkers divide perceptual knowledge into categories. The first division is 
that where perceptual cognition is directly related to the soul. This perception 
is called direct perception, immediate perception, transcendental perception, 
extra-sensory perception or real perception. Direct perception is defined as 
follows: “The perfect manifestation of the innate nature of a soul emerging on a 
total annihilation of all obstructive veils is called direct perception.” (Pramana 
Mimamsa of Hemachandra I, 1.15). Consciousness is the very essence of the 
self and the self is self-luminous. So this form of perception is where self 
is manifested as it is. It is paramarthika pratyaksa. It is pure, perfect and is 
independent of the senses and the mind. This occurs when all the obscuring 
veils on the self disappear or when karma is totally annihilated. Then, the soul 
manifests itself in a pure form and perceives the whole of reality in a direct and 
immediate manner. Hence it is called kevala Jana or omniscience. The other 
forms of transcendental knowledge accepted by Jains are, clairvoyance and 
telepathy. Clairvoyance is confirmed to the objects having form. Only Those 
Things having shape, colour, etc. can be perceived through this faculty. Thus 
Avadhi or clairvoyance is ‘limited so far as it is limited by space and time. 
Telepathy or manah-paryaya is the direct apprehension of the modes of minds. 
This is confined to the abode of human beings. A Person possessing the faculty 
of telepathy can directly recognize the thought of people. This is possessed 
by an ascetic with strict mental and physical discipline. This is higher, purer 
and more lucid than clairvoyance. As pointed out earlier, the culmination of 
knowledge is kevala jñäna. 


15.5 EMPIRICAL PERCEPTION 


This form of perception is conditioned by the senses and the mind and it is 
limited. It is samvyavaharika pratyaksa. The senses are five in number that 
of touch, taste, smell, sight and hearing and each have a specific capacity to 
know. Each of these is of two kinds, physical and psychical. Mind is the organ 
of apprehension of all the senses. It is designated as anindriya (not a sense- 


organ), suksma-indriya or inner self (antahkarana). Mind is also of two kinds, 
physical and psychical. The physical refers to the material entity and psychical 
to the conscious activity. Empirical perception is of four kinds, viz., Sensation 
(avagraha), Speculation (tha), Determinate perception (avaya), Retention 
(dharana). 


Sensation is the indeterminate awareness of an object when the senses come 
in contact with the object. Speculation is to speculate and understand the 
specific details of what is sensed. Determinate perception is the determination 
of specific characteristics of the objects of speculation and it is here that one 
makes a definite proposition about what has been sensed. Finally, retention is 
the condition of memory, enabling recollection of a past event. It is the latest 
mental trace left over by the previous experience. 


The other sources of knowledge are discussed under non-perceptual cognition, 
or paroksa. The most important sources of this kind of knowledge are inference 
and testimony. The Jains add that recollection; recognition and induction are 
also paroksa jfiana. This form of knowledge is less vivid than pratyaksa. 


Inference is the knowledge of the probandum (sadhya) on the strength of the 
probans (sadhana). The knowledge of the probandum, which is of the nature of 
a real fact and which arises from a probation either observed or expressly stated, 
is called inference or anumäna. Probandum stands for the object of inference. It 
is that which is not perceived but needs to be inferred and this is indicated by a 
sign or probans. In an example like, “The hill is on fire because there is smoke", 
the probans, i.e., smoke is what we perceive. From This Sign (smoke), we infer 
the unperceived fire or we get the knowledge of fire on the hill. This is possible 
because there is an invariable relation or concomitance between the probes 
and the probandum. Going back to our example, the inference of fire from the 
perception of smoke is possible because there is an invariable concomitance or 
relation between smoke and fire. Inference can be of two types, one is to get rid 
of doubts in one's own mind, which is called svarthanumana and the other is to 
provide knowledge for others which is known as pararthanamana or syllogistic 
inference. The invariable relation is called vyapti. Which are of different kinds, 
like essential identity, cause and effect or co-inherent in the same substratum. 
These relationships can be illustrated by examples. When a word is heard, the 
meaning of the word is inferred because there is a relation of identity between 
the word and what it stands for. Cause and effect relation can be illustrated by 
examples like, from dark clouds we can infer that there will be rain or form 
smoke we can infer that there must be fire. The Illustration of the co-inherent 
in the same substratum is the taste and colour belonging to one and the same 
fruit. 


15.6 SYLLOGISTIC INFERENCE 


(Pramana Mimamsa II 1.1.) Syllogistic inference is definite cognition resulting 
from a statement ofa probans having the characteristic of necessary concomitance 
with the probandum. In Other words, the minimum condition for any inference 
is some kind of vyapti between the middle and the major terms. The probans is 
the sign or middle term which is perceived (smoke) and the probandum is the 
major term (fire) or what is inferred though it is not perceived because there is 
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perceiving ‘smoke on the hill’ we can conclude that the ‘hill has got fire.’ 


15.7 AUTHORITY 


The knowledge acquired by the words of reliable persons is called ‘authority.’ it 
is also known as ‘verbal testimony’. He who possesses right knowledge and then 
makes the right judgment is said to be reliable or apta. The words of a reliable 
person are always true. The authority is of two kinds: ordinary or laukika and 
extra-ordinary or alaukika. Laukika $abda is from one who is reliable while 
alaukika Sabda is from one who is omniscient. 


15.8 PRACTICAL TEACHINGS OF JAINISM 


Practical teachings are the special feature of Jainism. As the word ‘jina suggests, 
the aim of Jaina Philosophy is to enable man to conquer his passions and desires. 
The chief feature of the discipline that is prescribed is to extreme severity. It 
prescribes a rigorous discipline both for the ascetic and the householder. Jainism, 
like so many other doctrines, insists on both enlightenment and conduct. 
Morality Is essential to reform man and to prevent the formation of new karma. 
The path is through the three jewels or triratna or the three precious principles 
of life. They are: 


Right faith (samyagdarsana) 
Right knowledge (samyagjfiana) 
Right conduct (samyak caritra) 


Of these three, the first place is given to the right faith. They Say that even 
right activity accompanied by false convictions loses much of its value. Right 
faith is the unshaken belief in Jaina scriptures and the teaching s intended to 
dispel skepticism or doubt, which comes in the way of spiritual growth. Right 
knowledge is the knowledge of Jaina religion and Philosophy. Right conduct 
is translating into action what has been learnt and believed to be true. It is a 
very important part of the discipline for it is through right action one can get 
rid of karma and reach the goal of life. To get rid of karma, Jains prescribe five 
ethical vows. These are to be followed rigidly by the Jain ascetics and they 
are slightly modified for the lay disciples. The five great vows of Jainism for 
the monks are called *Mahavratas' and those to be followed by the laymen are 
called ‘anuvratas’. The five vows are: 


Ahimsa — The Principle of ahimsaà or non-injury is the most significant of the 
five vows. It refers to the positive virtue of not harming any living being. One 
should practice the vow of non-violence in thought, word and deed. It is not 
simply avoiding giving pain to others; it is also helping the suffering, which is 
of at most importance. It is only by overcoming passions like pride, prejudice, 
attachment and hatred that one can successfully tread the path of ahimsa. 


Satya — The second vow is that of truthfulness. Adherence to truth in all 
circumstances is the satya mahavrata. Speech without deliberation, speech in 
anger, and speech motivated by avarice or by fear is to be shunned. 


Asteya — The principle of asteya is the vow of non-stealing. Stealing is unlawful 


possession of the belongings of others and should be abhorred. Accepting bribes, 
smuggling, black marketing and the like are all instances of the principle of 
asteya. 


Brahma-carya — This vow refers to the principle of celibacy. The ascetics must 
practice the vow of chastity in thought, word and deed and not violate the virtue 
of continence. Such a code of conduct leads to self-control over the senses and 
the attainment of perfect self-discipline. 


Aparigraha — This vow emphasizes the spirit or renunciation. The ascetic should 
not desire material things. An attitude of complete detachment is advised. 


In the case of a layman, he is asked to follow the anu-vratas, in which the 
last two are replaced by chastity and contentment, or strict limitation of one’s 
wants. 


The aim of life is to get oneself disentangled from karma. In most systems of 
Indian philosophy, karma stands for action but in Jainism, karma is conceived 
as subtle particles of matter and the cause of soul’s bondage is the presence 
of karmic matter in it. Again, the difference in jivas is due to degrees of their 
connections with matter. According to Jainism, karma being material permeates 
the jiva through and through weighing it down to the mundane level. It is said 
that karma unites with the soul like heat unites with iron and water with milk 
and the soul so united with karma is the soul in bondage. Karma particles bind 
men for varying lengths of time depending on the intensity of passions and 
actions. Jainism also makes it clear that karma can be completely broken down 
by self-discipline. While giving details of the course of practical discipline, 
Jaina Explains the scheme of nava-tattva, or nine categories. These categories 
are jiva, ajiva, punya, papa, asrava, bandha, samvara, nirjara and moksa. 


Jiva and ajiva stand for the conscious principle and matter respectively. Punya 
and papa stands for the virtuous deeds and the vicious deeds respectively. 
ASrava and bandha are the categories through which the jiva gets bound. Certain 
psychical conditions like ignorance of the ultimate truth and passion lead to the 
movement of karmic particles towards the soul. That is ä$arva. Then, there is 
the actual influx of karma and that is bandha. The falling away of karma is 
also through two stages. First through right knowledge and self restraint the 
influx of fresh karma is stopped and that is samvara, then shedding of karma 
already takes place. That is nirjara, which will take place by itself after samvara 
but the process may be hastened by self-training. After this one gets to moksa 
when the partnership between jiva and ajiva (karmic matter) is dissolved and 
the ideal character is restored in jiva, which then transcended samsara and flies 
up to its permanent abode at the summit of lokakasa being omniscient and with 
everlasting peace. During The period intervening between enlightenment and 
actual attainment of godhead (all liberated souls are gods) the enlightened jiva 
dwell apart from fresh karmic influence. During the interval the devotee is 
termed ‘arhant’ and he becomes a ‘siddha’ or perfected soul at actual liberation, 
he is disembodied and reaches lokakasa. The stage of siddha represents a trans- 
empirical stage. The acquisition of siddha Lord is synonymous with attaining 
‘Nirvana’ while the arihant (In Prakrt) arahantas (In Pali) are the omniscient, 
perfect souls who await nirvana after release from the physical body. 
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Note: a) Use the space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


Write a note on empirical perception in Jain Philosophy. 


15.9 LET US SUM UP 


Jainism does not believe in the existence of any supreme God. According to 
Jains, karma operates by itself and not under the guidance of any supreme God. 
Arihant is the embodied ideal saint who is designated as a God, but he does not 
confer any favours or boons. He is worshiped only as a ‘model’, an inspiration for 
those who seek perfection. Every liberated soul is divine. They are enlightened 
beings having attained kevala jana or omniscience. Some arhantas/arihantas 
are said to be tirthankara types. The tirthankara type of arihant is the one who 
is engaged in preaching and propagating Jainism. 


15.10 KEY WORDS 


Epistemological Realism — :  Epistemological realism is a philosophical 
position, a subcategory of objectivism, 
holding that what you know about an object 
exists independently of your mind. It opposes 
epistemological idealism. 


Relativism : Relativism is the idea that some elements or 
aspects of experience or culture are relative to, 
i.e., dependent on other elements or aspect 
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15.12 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


T. 


Consciousness is the very essence of Jiva. 


Consciousness which is the essence of jiva has two manifestations — 


knowledge. 


For Jains, wrong knowledge means disharmony with the real nature of the 
object. Invalid knowledge represents things in relation in which they don't 
exist. When we mistake a rope for a snake, our error consists in seeing a 
snake where it is not. Erroneous knowledge is of three kinds. They are, (1). 
Samsaya or doubt (ii). Viparyaya or mistake (iii). Anadhyavasaya or wrong 
knowledge, which is caused by carelessness or indifference. According to 
Jains, invalid knowledge leads to contradiction. 


Answers to Check Your Progress II 


14 


Empirical perception is of four kinds, viz, 
i) Sensation (avagraha), 

ii) Speculation (tha), 

iii) Determinate perception (avaya) 

iv) Retention (dharana). 


i) Sensation is the indeterminate awareness of an object when the 
senses come in contact with the object. 


ii) Speculation is to speculate and understand the specific details of 
what is sensed. 


iii) Determinate perception is the determination of specific 
characteristics of the objects of speculation and it is here that one 
makes a definite proposition about what has been sensed. And, 


iv) Retention is the condition of memory, enabling recollection of a past 
event. It is the latest mental trace left over by the previous experience. 


The main aim of Jaina Philosophy is to enable man to conquer his passions 
and desires. 


The three precious principles of life are: 
i) Right faith (samyagdarsana) 
ii) Right knowledge (samyayjfiana) 


iii) Right conduct (samyak caritra) 
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Of these three, the first place is given to the right faith. They Say that even 
right activity accompanied by false convictions loses much of its value. 
Right faith is the unshaken belief in Jaina scriptures and the teaching is 
intended to dispel skepticism or doubt, which comes in the way of spiritual 
growth. Right knowledge is the knowledge of Jaina religion and Philosophy. 
Right conduct is translating into action what has been learnt and believed 
to be true. It is a very important part of the discipline for it is through right 
action one can get rid of karma and reach the goal of life. 


UNIT 16 BUDDHISM-I 


Structure 

16.0 Objectives 

16.1 Introduction 

16.2 Metaphysical Views of Buddhism 
16.3 Doctrine of Dependent Origination 
16.4 Practical teachings of Buddhism 
16.5 Nirvana (In Pali Language, Nibbana) 
16.6 Karma 

16.7 Let Us Sum Up 

16.8 Key Words 

16.9 Further Readings and References 
16.10 Answers to Check Your Progress 


16.0 OBJECTIVES 


Early Buddhism is also known as Pali Buddhism or canonical Buddhism. Early 
Buddhism must be differentiated from the later schools, which grew up long 
after when Buddha Had Taught. This great creed called Buddhism was founded 
by Siddhartha who belonged to the family of Gautama or Gotama. He was 
called ‘Buddha’, which means the ‘awakened one’ after he got enlightenment. 
In this Unit you will come to know: 


e metaphysical views of Buddhism 
e doctrine of dependent origination 
e practical teachings of Buddhism 
e nirvana (in Pali nibbana) 


e karma 


16.1 INTRODUCTION 


The Buddha was born in the sixth century B.C. It was an age of spiritual 
restlessness. Society was going away from real Philosophy. The whole 
sacrificial cult became very complicated. The Vedic sacrifices meant conformity 
to the letters of the law instead of the spirit of worship. The princely patron’s 
encouragement made way for priestly greed. Thus, there was a need for the 
re-orientation of faith. The Buddha came on the philosophic scene at such a 
time in history and gave to the world an extremely pragmatic and scientific 
Philosophy. 


When Siddhartha woke up to the fact that the world is full of suffering, his mind 
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instances of suffering were illustrations of a universal problem. Finding that 
the things of sense are empty, Siddhartha decided to renounce the comfort of 
the palace and became a wanderer, for in those days the seekers of light began 
their search by repudiating the comforts of life and wandering in search of truth. 
He made this great renunciation at the age of twenty-nine and first tried to find 
spiritual rest by philosophical thought under the tutelage of great teachers of that 
time. But soon he found that subtle dialectics are no cure for mental unrest. The 
other means of escape was through bodily austerities. He wandered with five 
ascetics who underwent bodily mortifications of the most severe type. However, 
the fervour of asceticism did not give him any solace and hence decided to have 
a fresh course of self-discipline characterized by less vigour. .He won over all 
evil thoughts and dispositions, conquered desire (trsga), attachment (raga) and 
aversion (arati). He gained a deep insight into the mysteries of existence — first 
of self and then of human destiny in general and lastly ofthe universe as a whole. 
Thus seated under the bodhi tree, a new light dawned on Siddhartha and he 
became the enlightened one or the Buddha. Legend says that when he sat under 
the tree in meditation, Mara tried to distract him. But the Buddha conquered 
every temptation (Mara) and hence he is called hero (Vira), the Victor (Jina) 
and Zathagata, the one who knows things as they are. He is Arhat, the worthy. 
Buddha's mission now was to help the great multitude of people who were 
living in sin and infancy. He preached the Gospel of the four Noble Truths and 
the eight-fold path to the troubled world. The peace and serenity on Buddha's 
face just made him very dear to anyone who came under his influence. His 
first pupils were his five ascetic friends who had gone away from him when as 
Siddhartha, he decided to give up severe asceticism. 


Buddha never wrote any books and hence there is a certain amount of vagueness 
about his teachings as they were gathered from works that were compiled a long 
time after his death. However, the total literature of Buddhism is so large that it 
is quite impossible to master all of them. There are many versions of the sacred 
scriptures written either in Pali, Prakrt or in Sanskrit. It is not possible to say 
that all that has come down to us is absolutely authentic and are master's own 
words. Certain old works are identified as those which serve as the basis of our 
knowledge of early Buddhism. These works are written in Pali, which may be a 
dialect of Sanskrit or may be a different language. 


The canon is generally known as 7ripitaka (The Three Baskets) after the three 
sections into which it is divided. They Are: — 


Suttas or utterances of Buddha himself, 
Vinaya or rules of conduct, 
Abhidhamma or philosophical discussions. 


These pifakas are often in the form of dialogues and there is no methodical 
discussion in them of any topic in the modern sense of the term. They Contain 
many metaphors and allegories, which is also the cause of some indefiniteness 
about the doctrine of the Buddha. Of the three pitakas the suttas are very 
important because they contain discourses by Buddha. It is divided into five 
sections: 


Digha Nikaya (long discourses) 

Majjima Nikaya (discourses of shorter length) 
Sanyutta Nikaya (collection of short pronouncements) 
Anguttara Nikäya (short passages arranged in sections) 


Khuddaka Nikäya (a matter of works of varying types containing Dhammapada, 
Jataka tales, etc.) 


The Vinaya Pitaka contains the rules of conduct of the Buddhist order of monks 
and nuns. The Abhidhamma pitaka is a collection of seven works on Buddhist 
philosophy and metaphysics. 


There are numerous other works in Pali, which are not generally considered 
canonical. The most important are the commentaries on the books of the canon. 
It is believed that most of these were compiled in Cylon by the great doctor 
Buddhaghosa of the fifth century A.D. from earlier commentaries. At a later 
date, Jataka verses were made into prose and that is one of their most beautiful 
narrative literatures. Buddhaghosa is also the author of * Visuddhimagga’, which 
means ‘The way of purification’. Another very important Pali work of early 
date is ‘Milindapanha’ i.e., the questions of King Menander. The inscriptions 
of emperor Ashoka (273-232 B.C.) are also of great value because they are 
inspired by Buddhism inculcating the moral philosophy of Buddhism. 


Though Buddhismis anon-Vedic school and essentially different from the 
Upanisads in one sense we can say that certain Upanishadic tendencies are 
carried to their logical conclusions by the Buddha. For example, the Upanisads 
are against the belief in a personal God and the Buddha dismisses that conception 
altogether. So also, the self is explained negatively in the Upanisads and the 
Buddha eliminates the conception of a self, altogether. Buddha’s belief in Karma 
doctrine is a clear proof of the connection of Buddhism with the Upanisads. 


When anyone thinks ofthe general tendencies of Buddhism, the first thought that 
comes up is its pessimistic flavor. However, by any yardstick, Buddhism cannot 
be called pessimistic. If the Sarnath sermon is to be taken as our guide we may 
take one point of the Buddha's instruction as basic, namely, just as there are ills 
(heya), and their causes (heya-hetu), so also a cure (hana) and a path (hanapaya) 
exist. This is just like the science of medicine. If there is an ailment (roga), there 
will be a cause for it (roga-hetu). Once the cause of the ailment is diagnosed, 
the cure is not far away. This shows that though the Buddha said that all is 
suffering — Sarvam Dukham, he did not stop at that. Buddha's doctrine is not a 
creed of despair. Even though he points out that misery is a fact, he does not say 
that man is doomed. Man can get peace here and now, says Buddha. Therefore 
Buddhism is not pessimistic but a doctrine of hope. Secondly, as pointed out 
earlier, its fundamental ideas and essential spirit is scientific. During the time 
of the Buddha excessive discussions were leading to anarchy of thought. The 
emphasis was on the performance of sacrifices. People were becoming more 
dogmatic and less positivistic. Buddha revolted against their trend and rejected 
all that was not positively known. Hence, he was against the Vedic rituals and 
Vedic tradition. He did not believe in any supernatural power. To put it briefly, 
Buddha did not believe in anything beyond the sphere of perception and reason. 
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taught only what was necessary for overcoming evil. Deliverance from pain and 
evil was his one concern and he did not find any need to unravel metaphysical 
subtleties. He was evidently practical in his teachings. He said, "Philosophy 
purifies none, peace alone does." From what has been said so far it is clear that 
we should not look for any metaphysics as such in the teachings of the Buddha. 
We can truly say that, though there is no metaphysical aim in the teachings of 
the Buddha, there is a metaphysical view underlying it. 


Check Your Progress I 
Note: a) Usethe space provided for your answer. 
b) Check your answer with those provided at the end of the unit. 


Write a note on the Siddhartha's journey for truth. 


Do you find any relation between Buddha's philosophy and 
Upanishadic Philosophy? 


16.2 METAPHYSICAL VIEWS OF BUDDHISM 


Early Buddhism recognizes the distinction between consciousness and matter 
but does not accept either a permanent self or a permanent unchanging material 
or physical world. Buddha established that there is nothing permanent and 
declared that everything is anatta or not self. Buddhist writings declare thus — 
“At any moment of experience, we stumble upon some particular perception or 
other, of heat or cold, light or shade, love or hatred, pain or pleasure." As given 
in experience, the Buddha believed in these transient sensations and said that 
it is not necessary to believe that these sensations belong to a permanent self. 
That is, he believed in only the states of consciousness. To him a sensations and 
the thought together with the physical frame with which they are associated are 
themselves the self. He described the self as an aggregate or Samghata. It is a 
psycho-physical entity known as nama-rüpa (name and form). Nama or name 
refers to the physical factors and rüpa or form refers to the physical frame. A 
Close analysis of the ‘self shows that it is made up of five factors or skandhas. 
They Are: 


Sensation or feeling (vedana) of pleasure, pain and indifference; Perception 
or idea (samjña) conceptual knowledge; Conative disposition (samskara); 


Discriminative intelligence or reason (vijfiana); Physical form. 


This brings out clearly the analytical character of Buddhism Highlighting The 
Psychological basis of its analysis. The explanation given about material things 
is similar. To the Buddha the attributes themselves are the objects and he denied 
any self-sustaining substance, apart from them. Thus, the material things, like 
the self, are also aggregates. This is Buddha's nairdtmya vada or denial of the 
soul. 


The other important view of Buddhism is ksanika vada or the Law of 
Momentariness, according to which both the mental and physical reality are 
subjected to constant flux. When we look around us we notice that everything 
is subjected to constant change and nothing is permanent. To some extent, it is 
language, which leads to the mistaken notion of something enduring. We use 
one word to refer to one thing and one name to refer to one particular person 
and that makes us believe that a thing or a person is enduring even though it 
is constantly changing. Buddhism says that when we say “It thinks" or “It is 
white", we mean by the ‘It’, nothing more than when we say, “It rains". There 
are several parables in Buddhist literature to bring home to us the full import 
of the doctrine. The most famous parable is that of the chariot. In the work, 
"Questions of king Milinda", a conversation between the Greek King Menander 
and a Buddhist sage, Nagasena is recorded. The sage described the doctrine of 
no self but the king was not convinced. In order to make the king understand the 
theory, the sage asked him if the king came on foot or in a chariot. To this the 
king replied that he always travelled in a chariot. On learning this, the sage asked 
the king to define the chariot. Counting on the various parts of the chariot, the 
sage asked if we could call the pole, or the wheels or the axle as the chariot. This 
example made the king realize that ‘chariot’ is just a symbol for the various parts 
assembled together in a particular way. According to Buddhism, both soul and 
matter exist only as complexes and neither is a single self-contained entity. The 
fundamental teaching of Buddhism is the doctrine of dependent origination. 


16.3 DOCTRINE OF DEPENDENT ORIGINATION 


According to this doctrine, "this arising that arises, this ceasing that ceases 
to be." The doctrine of universal change and impermanence follows from 
this fundamental teaching of Buddhism, viz., Pratitya Samutpada (Pacciya 
Samutpada). Change can be understood in terms of conditional existence. This 
law of causation is the basis of continuity. Both the elements of the material 
world and of the mental world are subjected to laws of physical and moral 
causation. This law insists on the necessity of sufficient conditions. Buddha 
neither believed in ‘Being nor non-Being’; but only in ‘Becoming’. Thus he 
gave a dynamic explanation ofthe real. The symbols generally used to illustrate 
this conception are the stream of water and the self-consuming flame. Just 
as the flame and the stream of water, both the metal and the physical reality 
are subjected to constant flux. When we view the aggregate, be it the self or 
the material object in time, we notice that they are not the same even for two 
moments. So the self and the material world are each a flux (santana). Just 
as the flame and the stream of water, everything is only a series (vithi) — a 
succession of similar things or happenings. The notion of fixity we have of 
them is wholly fictitious. There were two views currently during the time when 
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Buddha opposed both these views when he propounded his view of reality as 
dynamic. . Thus, according to Buddhism, neither Being nor non-Being is the 
truth; the truth is that everything is ‘Becoming’. We know through experience 
that everything is characterized by birth, growth, decay and death, which means 
that everything is subjected to constant change and that nothing is permanent. 
What is important to note is that for Buddha, there is incessant change but at 
the same time there is nothing that changes. There is action but no agent. Since 
everything is a series, it is relevant to ask as to what is the relation between any 
two successive members of the series. One explanation given during the time of 
the Buddha was that it is accidental, and the other explanation did recognize a 
causal relation as underlying the succession but introduced a supernatural power 
like God in addition to the known factors. Buddha rejected both these views and 
postulated necessity as the sole governing factor. In denying chance he took his 
stand on the uniformity of nature and in denying supernatural intervention; he 
disassociated himself from all dogmatic religion. According To Buddhism, the 
causal law governing change in the phenomenal world is not a mere unfolding 
of a cause but the result of certain external factors co-operating with it. Change 
can be understood in terms of conditional existence. In other words, a causal 
series will not begin unless certain conditions are fulfilled and the series will 
continue so long as all the factors are there. The series will end only when 
one or more co-operating factors are withdrawn. For example, the flame series 
will not start until the wick, the oil, etc. are there and will continue till one or 
more of the factors are withdrawn. The law itself is universal and does not 
admit of exceptions but yet the operation of the law is dependent on conditions. 
This is the precise reason why it is called “dependent origination” or “pratitya 
samutpäda” - that being present, this becomes; from the arising of that, this 
arises". The literal meaning of the phrase ‘pratitya samutpada' is “arising in 
correlation with". Conversely, the law indicates that when the conditions cease 
to be, the series will cease, or “from the cessation of that, this ceases.” 


The Buddhist psychology, which explains their views on epistemology, is also 
based on the theory of causation, or law of dependent origination. As pointed 
out earlier, the nama rüpa (aggregate of name and form) refer to five conditions 
and they arise depending upon one another. In Samyutta-Nikaya III 1.0.1, it is 
said, “The four mahabhitas (the elements of fire, air, water and earth) were the 
hetu and paccaya/pratyaya (reason and cause) for the communication of the 
rüpa khandha (form). Contact is the cause of the communication of the feelings 
(vedana); sense contact is also the hetu and paccaya for the communication of 
the sannakkandha (specific knowing), sense- contact is also the hetu and paccaya 
for the communication of the sankharakkandha (mental states and synthetic 
activity). But nama rüpa is the hetu and pacccaya for the communication of the 
vinnanakkanda (reason)." 


Pratitya Samutpada or the theory of dependent origination is the most significant 
in early Buddhism. It is central to all the views of the Buddha. Unlike the other 
causal theories like svabhava vada, which lead to determinism, Buddha’s views 
make room for human effort. After the great renunciation, under the bodhi tree, 
it is the law of contingent causation, which, at last, flashed across Siddhartha’s 
mind and made him the ‘Buddha’. The theory states, “that becoming, this 
becomes or that being absent, this does not become” which means that every 


effect has a series of causes and hence the Buddha went on to find the cause 
of suffering and the method by which with one’s own effort, freedom from 
suffering is possible. Before going on to Buddha’s practical teachings it is 
necessary to examine some of the criticism leveled against Buddhism. 


One of the commonly alluded criticisms against Ksanika vada or the doctrine of 
momentariness is as to how sucha theory can account for memory. If everything 
is continually renewed, it is important to know how recognition of objects, the 
apprehension of objects as the same that we already know is explained. Buddhism 
answers that things in the two moments of cognition are only similar and we 
mistake them to be the same. In other words, all recognition is erroneous since 
similarity is mistaken for identity. As regards memory, the Buddhist explanation 
is that each phase of experience as it appears and disappears is wrought up into 
the next, so that every successive phase has within it all the potentialities of its 
predecessors which manifest when the conditions are favorable. Hence, though 
a man is not the same in two successive moments, he is not quite different. The 
self is not only a collection entity but also a recollect-ive entity. It is on this 
basis Buddhism establishes moral responsibility. This is clear from the suttas 
of Buddhism and their Jataka Stories, where a sinner is pointed at and told that 
he alone reaps the fruits of his actions. Buddhism denies unity in the sense of 
identity of material, but recognizes continuity in its place. If we represent two 
self-series as Al, A2, A3...and Bl, B2, B3, ... though the two series are not 
identical, there is a kinship among the members of each series. That is, there 
is a kinship between Al, A2, A3...etc., but Al will not have a kinship with 
B1 or A2 with B2 and so on. Thus, Buddhism recognizes a ‘fluid self”, which 
cannot be regarded as altogether a dissimilar or distinct series. Several thinkers 
commenting on this aspect of Buddhism have opined that by giving the above 
theory, the Buddhist has tacitly admitted a self, transcending the experience of 
the moment because a series can never become aware of itself. Some others 
are of the opinion that Buddha did not disbelieve in the concept of self but the 
later followers of the Buddha innovated the negation of the self. This point is 
debatable but it goes without saying that the principles of impermanence and 
no-self are fundamental to the teachings of the Buddha. 


Early Buddhism recognized only four elements or bhütas viz., earth, fire and 
air. They did not believe in the concept of akasa. However, we must remember 
that these names are only conventional and they do not stand for anything 
more than the sense data associated with them viz., hardness, fluidity, heat and 
pressure respectively. The material world, our senses and our bodies are all 
aggregates derived from these elements and they are called bhautika to indicate 
their secondary character. The psychical aspects are called caitta or mental 
“Dharma dhatu” is the term used in Buddhism to refer to the causal elements 
that are responsible for the manifestation of phenomena. Dharma dhatu has two 
aspects: 


The world of phenomenal manifestation. 
The state of ‘thusness’ or noumena. 


The causal theory of Buddhism usually applies to the phenomenal world but in 
speaking of the ideal world as realized the latter sense is also applied. Taking the 
first sense of the term ‘dharma dhatu' it refers to the actual world, the realm of all 
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sets out the fact that all beings are correlative, interdependent and mutually 
originating. Matter and mind arise simultaneously due to interdependence. It 
refers to the totality of all existence- Dharma dhatu, in its reference to the world, 
speaks of the sphere of samsara (life flux), the cycle of birth and death, which is 
one of dynamic becoming. Thus, all created beings dependent on the principle 
of cause and effect are within its realm. Taken in this sense, only the Buddha or 
enlightened being is outside the dharma dhatu. In the second sense, i.e., in the 
sense of thusness or noumena, it signifies the state of liberation or ‘Nirvana.’ It 
is the stage of cessation of all becoming, it is the true state of all things in the 
universe, freedom from bondage and the final release from suffering. 


16.4 PRACTICAL TEACHINGS OF BUDDHISM 


Practical teachings of Buddhism are in conformity with their theoretical 
philosophy. If all the things in the world are impermanent, then our effort to 
secure them either for ourselves or for others is meaningless. The very desire 
for them is a delusion. We must get over desire. More than desiring things, we 
are overcome with a desire to preserve ourselves. Since there is no self (anatta), 
we should get over the craving. With the negation of self, all the narrow selfish 
impulses necessarily disappear, along with the whole range of narrow love and 
hatred. Since The Belief In Self-identity is false, ignorance or Avidya becomes 
the true source of all evil. Thus, here in Buddhism, as in the Upanisads, evil 
is traced to ignorance and the way to escape from samsara is through right 
knowledge. But the meaning of ‘Avidyd in the two teachings is different. Avidya 
in the Upanisads represents the ignorance of the essential unity of all existence 
but in Buddhism, itmeansthe failure to realize the hollowness of herself. The 
True Knowledge or vidya in Buddhism is called the Arya-Satya or the Four 
Noble Truths. They are: 


Duhkha- Suffering 


Samudaya — The origin of suffering — cause of sufferings Nirodha — Removal 
of suffering 


Marga — The way to remove suffering 


According to the Buddha, the failure to see the four noble truths is what leads 
to suffering and rebirth. Buddha looks upon suffering a great disease and 
while seeking a remedy, he follows the scientific method of a physician. After 
arriving at the right cause of misery, he proposes the remedy. Without a proper 
diagnosis, no disease will get cured. Similarly, the Buddha gives the remedy 
after analysing the causes of suffering. That is the reason why the Buddha is 
called the Great Healer. The first three noble truths speak of the theoretical 
aspect of the Buddhist teaching and the last its practical aspect. 


The First Noble Truth is about the fact that there is suffering. The Buddhist texts 
say that birth is painful, decay is painful, disease is painful, death is painful, 
union with the unpleasant is painful, painful is the separation from the pleasant, 
any craving that is not satisfied is painful; in short, the five aggregates (body, 
feeling, perception, will and reason) which spring form attachment are painful. 


The Second Noble Truth is about the origin of suffering. That there is a cause 


of suffering, follows from the belief that whatever is, must have had a cause. 
Pratitya samut pada clearly states that “from the arising of that, this arises. Now, 
suffering is a fact and it must have had a cause. Buddha found this cause to be 
ignorance in the last resort. The aim of the Buddha was to find out the process 
by which ignorance leads to evil. The way in which ignorance causes misery is 
explained with the help of twelve links. They Are: 


Ignorance (Avidya) 

Action (Samskara) 
Consciousness (vijfiana) 
Name and form (nama rüpa) 


The six fields viz., the five senses and the mind together with their objects 
(sadayatana) 


Contact between the senses and the objects (spar$a) 
Sensation (vedana) 

Desire (trsna) 

Clinging to existence (upadana) 

Being (bhava) 

Re-birth (jati) 

Pain old age and death (jara-marana) 


This chain of causation is not restricted only to the present life but it includes 
reference to the past and the future. Putting it briefly we can say that ignorance 
is the root cause of suffering. From ignorance proceeds, desire, desire leads to 
activity and it brings in its turn rebirth with its fresh desires. This is the vicious 
cycle of samsara — the bhava- cakra or the wheel of existence. 


The Third Noble Truth is the removal of suffering. Breaking the chain of 
existence is bhava-nirodha. Buddha states that for each condition in the 
chain, there is a cause, a source or origination. If the condition ceases, the 
effect does not occur. When the attachments to desires are absent, the fetters 
of lust, hate and delusion are rooted out. Thus, one succeeds in breaking 
the links of the chain of causation. The goal of liberation is attained which 
is the end of all suffering and cessation of the cycle of birth and death. The 
Buddhistcausaltheoryclearlystatesthoughtheprocesswhichgivesrisetosuffering 
involves a necessity, the necessity is not absolute. A Series though began, admits 
of being put an end to. 


The Fourth Noble Truth is the way to remove suffering. This gives the path that 
one has to follow in order to overcome suffering. The path of self-discipline, 
which leads man to the desired goal of emancipation from sarhsara is eight-fold. 
They are — 


Right faith (Samyak Drsti), Right resolve (Samyak Sankalp), Right speech 
(Samyak Vak), Right action (Samyak Karmant) Right living (Samyak 
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Concentration (Samyak Samadhi). 


To put it briefly, prajfia or right knowledge of the four-fold truth is the basis of 
the whole discipline. But prajña does not mean mere intellectual conviction, but 
it means an intuitive experience. Buddha Said That Salvation Is Possible Only 
Through Self-reliance. For knowledge to become an internal certainty, stla and 
samadhi are necessary. Sila means right conduct which includes virtues like 
veracity, contentment and non-injury (ahimsa). Samadhi is meditation, which 
aids in securing tranquility of mind gaining a clear insight into the truth. 


Right living prescribed for the lay men is different from what is described for 
the monks. But in both cases, the discipline is not very severe. Buddha strikes 
a mean between self-indulgence and self-mortification. Buddha says that self- 
indulgence is a life of pleasure and devoted to desire and enjoyment, which 
is base, ignoble, unspiritual, unworthy and unreal. Again, self-mortification is 
gloomy, unworthy and unreal. Buddha says that the perfect path lies between the 
two extremes. It is the middle way (Madhyama Pratipada) which enlightens the 
eyes, enlightens the mind which leads to rest, to knowledge, to enlightenment, 
to Nirvana. 


16.5 NIRVANA (IN PALI, NIBBANA) 


The goal of discipline is Nirvana. Nirvana is the Summum Bonumm of Buddhism 
and the person who has attained the ultimate goal is called Arhat. What is Moksa 
to the Hindu, the Tao is to the Chinese mystic, Fana to the Sufi, Eternal Life 
to the followers of Jesus, that is Nirvana to the Buddhist. The word Nirvana 
literally means, ‘blowing out’ or ‘becoming cool’. It is the blowing out of the 
fire of lust (raga), of resentment (dosa), of glamour (moha). It is thus becoming 
cool, reaching perfect calm, to be reached within the four corners of the present 
life. An Arhant, after the dissolution of his body and mind, reaches the state of 
Pari-Nirvana. Thus, *blowing-out" and “cooling” is not complete annihilation 
but the extinction or dying out of hot passion. If is the destruction of the fires 
of lust, hatred and ignorance. These Two Implications Of Nirvana, namely, 
*blowing-out and 'cooling are to be understood as the negative and positive 
sides of one ultimate state of being which cannot be adequately described in 
terms of thought but it is given to one's own experience. Buddha asked his 
followers to be a light onto themselves. 


16.6 KARMA 


Finally, the knowledge on Buddhism will not be complete without a discussion 
on Buddha's views on Karma. Karma Is One Of The Most Important Doctrines 
Of Buddhism. Buddhism resolves the human being into a number of elements 
called dhammas, which possess no permanent existence. Thus to Buddhist 
belief in transmigration seems inconsistent with their denial of an enduring 
self. Deussen criticizes Buddhism by saying that Karma needs an individual 
bearer like the Upanishadic Self And Buddhists, therefore, are contradicting 
themselves, believing in Karma And denying an enduring self. However, the 
belief in the Karma doctrine really presents no difficulty to Buddhism. If 
there can be action without an agent, there can be transmigration without a 
transmigrating self. 


The word Karma means ‘deeds’ or in singular ‘action’. So there is really nothing 
wrong in saying that a deed is not immortal and what transmigrates is not a soul 
but only one’s character. But the question still remains — How can character 
that is no entity in itself be reborn? When a person dies, his character lives after 
him and by its force brings into existence a being, who, through possessing a 
different form, is entirely influenced by it. Though the dead person does not 
revive, another may be born with the same disposition. When a lamp is burning, 
there is transmission of light and heat. They Are transmitted every moment and 
when one lamp is lit from another (just before the former is extinguished), a new 
series of flames is started. Similarly, according to Buddha, there is rebirth not 
only at the end of this life but also at every instant. What is of importance is to 
note that the word Karma covers two distinct ideas, namely, the deed itself and 
the effects of that deed in modifying the subsequent character and fortunes of 
the doer. The Buddhists say that their subjective effect continues after death into 
the next life. Karma expresses not that which a man inherits from his ancestors 
but that which he inherits from himself in some previous state of existence. 


In samyutta-Nikaya (III 1.4), it is said, “Let anyone who holds self dear, that 
self keep from wickedness, for happiness can never be found by anyone of evil 
deeds.” So, Buddha preached that merit gained in this life will yield a blessing 
in the next. In Milindapafiha it is said that Karma is the cause of inequality in 
the world. 


Buddhism makes a distinction between fruitful and barren Karma. When a 
man’s deeds are performed from the three conditions of covetousness, hatred 
and infatuation, he reaps the fruition of those deeds be it in the present life or 
in some subsequent one. Those deeds done without such base conditions are 
barren Karma and they are abandoned, uprooted and pulled out, not liable to 
spring again. 


Buddha makes it clear that the law of Karma operates in such a way that the 
character of the individual and his disposition is of great importance in giving 
reward and punishments even when the deed performed by two persons is the 
same. In Anguttara Nikaya (111.99), it is explained that a person who has done a 
slight deed of wickedness may expiate it in the present life. That man who is not 
proficient in the management of his body, percepts, concentration and wisdom, 
who is bound by wickedness would go to hell where as another man may not go 
to hell for the same mistake because he is proficient in the management of his 
body, precepts concentration and wisdom and is greatly involved in good deeds. 
The word ‘hell’ here means only the severity of the punishment one gets if they 
do not correct themselves. This concept Buddha explains by saying that when a 
lump of salt is put into a glass of water, it tastes very salty but the same amount 
of salt added to Ganga River will not make any difference to the river. 


To be born and to die here and be born elsewhere is called the round of existence. 
This process will go on until the person overcomes his thirst for being. This is 
bhava- cakra, which gets annulled only by knowing the Four Noble Truths — It 
is then that one reaches ‘Nirvana’ 
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Note: a) Use the space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


Write a note on Four Nobel Truth. 


16.7 LET US SUM UP 


We see from the above description that for the Buddha, the self is a continuity 
and hence there is no inconsistency in upholding the Karma doctrine. It admits 
that nothing disappears without leaving its results behind and the good or evil 
so resulting recoils upon the doer. Buddha rationalized the whole doctrine and 
he disassociated it from all supernatural and materialistic appanage. Thus the 
law of Karma in Buddhism is a law in the sphere of morality working according 
to its nature and by itself. 


16.8 KEY WORDS 


Appanage : An appanage is the grant of an estate, titles, 
offices, or other things of value to the younger 
male children of a sovereign, who under the 
system of primogeniture would otherwise 
have no inheritance. 


The Jataka Tales : The Jataka Tales refer to a voluminous body 
of folklore-like literature native to India 
concerning the previous births (jati) of the 
Buddha. The word most specifically refers to 
a text division of the Pali Canon of Theravada 
Buddhism, included in the Khuddaka Nikäya 
of the Sutta Pitaka. Jataka also refers to the 
traditional commentary on this book. 
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16.10 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


1. When Siddhartha (Siddha+ artha) woke up to the fact that the world is full 
of suffering, his mind got restless to find a solution for the ills of life. In fact, 
for him the individual instances of suffering were illustrations of a universal 
problem. Finding that the things of sense are empty, Siddhartha decided to 
renounce the comfort of the palace and became a wanderer, for in those 
days the seekers of light began their search by repudiating the comforts of 
life and wandering in search of truth. 


2. Though Buddhism is a non-Vedic school and essentially different from the 
Upanisads in one sense we can say that certain Upanishadic tendencies 
are carried to their logical conclusions by the Buddha. For example, the 
Upanisads are against the belief in a personal God and the Buddha dismisses 
that conception altogether. So also, the self is explained negatively in the 
Upanisads and the Buddha eliminates the conception of self, altogether. 
Buddha's Belief in Karma doctrine is a clear proof of the connection of 
Buddhism with the Upanisads. 


Answers to Check Your Progress II 


1. The true knowledge or vidyá in Buddhism is called the Arya-Satya or the 
Four Noble Truths. They are: 


Dukkha- Suffering 


Samudaya - The origin of suffering — cause of sufferings Nirodha - Removal 
of suffering 


Marga — The way to remove suffering 


2. The word Nirvana literally means, ‘blowing out’ or ‘becoming cool’. It is 
the blowing out of the fire of lust (raga), of resentment (dosa), of glamour 
(moha). It is thus becoming cool, reaching perfect calm, to be reached within 
four corners of the present life. An Arhat (In Sanskrt)/Arhant (In Pali), after 
the dissolution of his body and mind, reaches the state of Pari-Nirvana. Thus, 
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“blowing-out” and “cooling” is not complete annihilation but the extinction 
or dying out of hot passion, if it is the destruction of the fires of lust, hatred 
and ignorance. These Two Implications Of Nirvana, namely, ‘blowing-out’ 
and ‘cooling’ are to be understood as the negative and positive sides of one 
ultimate state of being which cannot be adequately described in terms of 
thought but it is given to one’s own experience. Buddha asked his followers 
to be a light on to themselves. 


UNIT 17 BUDDHISM - II 


Structure 
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17.5 Metaphysical Views of the Schools of Buddhism 
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17.8 Key Words 
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17.0 OBJECTIVES 


Buddhism as propounded by Gautama Buddha is pragmatic and practical. The 
chief aim of Buddha’s philosophy was to find a way out of suffering. Hence 
he did not indulge in abstract, metaphysical arguments. However, he left many 
things unsaid which led to some vagueness leading to many interpretations 
on the teachings of the Buddha. This resulted in the birth of many schools of 
Buddhism. Scholars point out that there were as many as eighteen in India itself. 
But for convenience the schools have been broadly classified under two heads — 
Hinayana and Mahayana. In this unit you are expected to study: 


e Vaibhasika and Sautrantika Schools 

e Yogacara School of Buddhism 

e Madhyamika School 

e Metaphysical views of the Schools of Buddhism 


e Practical teachings of the Schools of Buddhism 


17.1 INTRODUCTION 


After the enlightenment, the Buddha gave his first sermon to his five friends, 
which is termed as “Dharma Chakra Pravartana" or “Setting in motion the wheel 
of the Law". Gradually, the number of disciples increased and they became the 
missionaries to spread the new Dharma. Buddha’s teachings spread widely in 
course of time and eventually grew into a world religion. When Buddha visited 
his father’s court, even his family members became his disciples. Having given 
his councils and directions to Ananda, his favorite disciple, the Buddha died at 
the age of eighty. 


*Prof. Sudha Gopinath, Koramangala, Banglore. 
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tradition tells us that two great councils of the Buddhist order took place. The 
first one was soon after the death of the Buddha and the second a hundred 
years later. At the Second council, a Schism occurred and the sect of Mahayana 
broke away on account of differences on point of monastic order and also on 
certain doctrinal differences. At this point, the main body claimed that they 
were faithful to the teachings of the Buddha and called themselves ‘Theravada’ 
or ‘the teaching of the elders’. 


Mahayana literally means the ‘great vessel’ and Hinayana means the ‘small 
vessel’. Obviously, the name Hinayana must have been devised by the 
Mahayana thinkers because Hinayana means ‘low’ and they called the other 
sect of Buddhism as being lower than their own. 


The fundamental truths on which Buddhism is founded are not metaphysical 
or theological, but rather psychological. However, after Buddha’s death 
his followers got more interested in subtle metaphysical arguments. The 
Enlightenment of The Buddha was the knowledge of ‘Dependent Origination’ or 
Pratitya Samutpada’, on which was built the Four Noble Truths. The Theravada 
or the Hinayana Buddhists claimed that they were the true followers of the 
Buddha and it is only their doctrines which represented Buddhism faithfully. 
But the Mahayana thinkers pointed out that their doctrines alone could unravel 
the truths latent in Buddha’s teachings. The exponents of Mahayana further 
claimed that the variations in Hinayana was due to either the Master saying 
those things for some of the followers who were less qualified or because some 
of these men were not capable of grasping the real significance of Buddhism. 
Whatever the truth maybe, both forms of Buddhism exhibit several important 
changes from early Buddhism. Undoubtedly, early Buddhism contained germs 
capable of development along different lines, and the advocates of these schools 
took different abstract positions. According to scholars, there are four chief 
schools, of which two belong to the Hinayana and two to the Mahayana. The 
Hinayana schools are Vaibhasikas and Sautrantikas and the Mahayana schools 
are the Yogacaras and the Madhyamikas. Vaibhasikas and Sautrantikas are 
realists or Sarvastivadins. They believe in a self-existent universe actually in 
space and time while the Yogacaras are idealists and the Madhyamikas believe 
in Sünyaväda. 

The literature concerning these later schools of Buddhism appeared as early as 
the first or second centuryA.D. But some of the Sanskrit works are lost. The chief 
exponents of the Vaibhasikas views were Dinnaga and Dharmakirti. Dinnaga 
the scholars believe belonged to 500 A.D. Dharmakirti is often referred to as 
the chief interpreter of Dinnaga. The Important Work of Dinnaga is Pramäna- 
Samuccaya, and Dharmakirti's important work is Nyaya — Bindu. Kumaralabda 
is considered to be the founder of the Sautrantika School. The chief teachers 
of the Yogacara school are Asanga and Vasubandhu. They were brothers and 
probably they belonged to the third century A.D. It is believed that Vasubandhu 
started as a realist, a Sautrantika and later become an idealist under the influence 
of his brother. Vasubandhu's Abhidharma Kosa is a very authoritative work on 
this school of thought. He has also written a commentary on it. It covers the 
whole field of ontology, psychology, cosmology, the doctrine of salvation and 
the discipline for the saints and the vast proportion of its matter is common to 


all Buddhistic belief. The other important work on Yogacara is Lankavatara. 
The significance of the name Lankavatara is the belief that it represents the 
teaching of Buddha as given to Ravana, the king of Lanka. The chief exponent 
of the Madhyamika school is Nagarjuna. He was a renowned scholar. Some 
scholars believe that he was the pupil of ASvaghosa (A.D. 100). Asvaghosa 
was renowned Buddhist philosopher, poet and dramatist. His chief works are 
Buddhacarita and Saudarananda and the drama Sariputraprakarana -all on the 
life and teachings of the Buddha. Nagarjuna’s Mülamadhyama-Kärika is a very 
valuable work. The commentary on this work is written by Candrakirti. The 
Sata-Sastra or Catuh-Sataka of Aryadeva is another important work belonging 
to the Madhyamika School. Arya deva was the pupil of Nagarjuna. 


Check Your Progress I 


Note: a) Usethe space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


Write a note on the silence of Buddha. 


17.2 VAIBHASIKA AND SAUTRANTIKA SCHOOLS 


Epistemologically, the Hinayäna are called Sarvastivadains. They believe that 
the mind is conscious of objects. Our knowledge of things not mental is no 
creation, but only a discovery. Things are given to us. The Hinayana thinkers or 
Sarvastivadains believe in the existence of objects outside and independently of 
knowledge though the objects according to the general postulate of Buddhism 
are conceived as momentary. However, the Vaibhasika views differ from that of 
Sautrantika views with respect to their stand on realism. Vaibhasikas hold that 
objects are directly perceived and the Sautrantikas hold that they are known 
indirectly since according to the doctrine of Momentariness, objects cannot be 
present at the time they are perceived, for otherwise objects will have to last 
for at least two moments, one when they served as a stimulus and the other 
when they are actually perceived. Therefore, it is only a successor in the object 
series that is perceived. However, the previous member before it disappears 
leaves its impression on the recipient’s mind and it is from this impression or 
idea (akara) that we infer the existence of the corresponding object. Thus the 
so-called perception really refers to the past and is in the nature of an inference. 
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inferred from the perceptions, which are representations or copies of external 
objects. Therefore the Sautrantika view is called copy-theory, or representations 
or representative theory of perception. But they are realists in so far as they do 
not deny the independent existence of external objects. Where the objects are 
not really existent, we will have illusions. 


The Vaibhasikas who hold that objects are known directly are able to dismiss the 
intervening psychic medium. In fact, the Vaibhasika criticizes the Sautrantika 
view saying that it goes against experience and also that perception itself 
cannot be made a matter of inference. Since without perception there cannot 
be inference. However, the criticism is not correct because according to the 
Sautrantikas the existence of the object is not a matter of inference but only 
implies that the object is known indirectly. They’re only giving an explanation 
on the process of knowing. Though there is this little difference between 
Vaibhasikas and Sautrantikas with regard to the nature of knowing, both 
these schools believe that the particular or Svalaksana alone is real but not the 
general or the samanyalaksana. In other words, so far as the nature of universal 
is concerned, the Sarvastivadins are nominalists. They deny any ontological 
status to the universals. The status of perception in Buddhism will be discussed 
further under the heading ‘Pramanas’. 


17.3 YOGACARA SCHOOL OF BUDDHISM 


The other name for this school of Buddhism is Vijñana Vada, as this name 
suggests, this is a school of subjective idealism. We can say that Vijfiana Vadais 
a direct outcome of the representative theory advocated by the Sautrantikas. Of 
the triple factors of experience, viz., knower, known and knowledge, for the 
Vijñana Vadin, knowledge alone is real. There is neither subject nor object but 
only a succession of ideas. The specific form which cognition at any particular 
instance assumes is determined on this view not by an object presented to it but 
by past experience. That is, the stimulus always comes from within, never from 
outside. No object can be experienced apart from consciousness, therefore, 
according to Vijñana Vada, consciousness and its object are one and the same. 
The Yogacara points out that objects are not substances but duration less point- 
instants on the basis of the theory of momentariness. The object as a point- 
instant cannot be causally efficacious. Therefore, it is not possible, says the 
Vijñana Vadin, to accept an external object. Thus for these thinkers, the external 
world is not only epistemologically but also ontologically dependent upon the 
perceiving mind or consciousness. The argument from dream is considered 
by Yogacara to prove their view. They point out in dream, experience arises 
even though no object is perceived. Secondly, cognition becomes aware of 
itself. In self-cognizing cognition what is known is identical with what knows. 
Also, they say that the so-called objects seem to impress different people in 
different ways, and sometimes the same person differently at different times. 
The Yogacara argues that this is so because really there is no object out there. 
The above arguments do not assume the dimension of a proof for subjective 
idealism because these thinkers forget that the contact apprehended may have a 
subjective side and may at the same time, point to a real object outside. 


The view of Vijfiana Vada can be summarized as follows: 


What appears in knowledge has no counterpart outside and what is supposedly 
outside does not appear in knowledge. 


There are difficulties in accounting for cognition on a dualistic basis viz., 
knowledge here and object there with a similarity or sarüpya between them. 
The inconceivability of an unknown object throws doubt on the realistic 
hypothesis. 


The occurrence of illusion, dream objects, mirage, reflection, etc., proves that 
Vijfiana can have content without there being a corresponding object outside. 


We can explain all facts of experience on the view that Vijiana manifests the 
object content from time to time owing to its own internal modification, which 
are the results of its latest forces or Vasanas i.e., karmic impressions from the 
past, latent in the stream of consciousness Just as out of the countless things in 
our memory, we only recall certain things at certain times, of the myriads of 
impressions that lie deep in our consciousness, only some rise to the surface at 
some time and under certain circumstances and appear as objects both internal 
and external. 


It is from this point of view that Yogacara calls consciousness (Alaya Vijñäna, 
the repository or storehouse of all past consciousness). In conclusion, we have 
to emphasize that for Yogacara consciousness is not an unchanging substance 
but an unbroken stream of states and impressions. As long as one is in bondage 
ignorance, impressions, thoughts, ideas and desires arise in accordance with 
the law of karma. One who overcomes attachment and illusion realizes the sole 
reality of consciousness. 


17.5 MADHYAMIKA SCHOOL 


The Madhyamika is the most important outcome of Buddha's teaching. The 
literal meaning of the term Madhyamika is 'the farer of the middle way'. 
Madhyamika avoids all extremes such as eternalism and annihilation of spirit 
and body, unity and plurality and treads the middle path. This standpoint of the 
Madhyamika with regard to knowledge is altogether novel. The other schools 
of Buddhism held at least the subject series as real but Madhyamika is quite 
revolutionary and questions the validity of knowledge as a whole. They hold 
that if criticism of knowledge is necessary, it should be for all knowledge 
without presuming that some part of it is self-evident. We commonly believe 
that we get in touch with reality through knowledge. However, when we inquire 
into the nature of this so-called reality, we discover that our enquiry is full 
of discrepancies. Man in his thirst for knowledge, thinks of the world as the 
other. But all knowledge is a matter of relation. Knowledge, in so far as it can 
express anything at all, is prepositional. Propositions are made up of percepts 
and concepts, which are called nama rüpa (name and form) in Madhyamika 
language. Accordingly, the reality created by philosophers in their knowledge is 
nothing but names and forms. This is ignorance leading to suffering. Nagarjuna 
tries to free men by calling attention to the relativity of all thought constructions 
thereby eliminating the very basis for clinging. 


Vijñana Vada does not believe in the duality of subject and object and it is a form 
of nis-svabhava vada, so also Madhyamika is a form of nis-svabhava vada for it 
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themselves. The Difference between the two is that the Madhyamika considers 
the logical constitution of a thing and finds it lacking in essence. The Vijñäna 
Vada views it psychologically and says that the object cannot stand by itself. It 
is nothing without the consciousness on which it is superimposed (parikalpita), 
it is Vijhana that can undergo modification and it can purify itself by getting rid 
of the superimposed duality. Madhyamikas point out that neither the external 
objects nor Vijfiana has any self-essence. It is Sünya. Thus they conclude that 
though knowledge serves the purposes of empirical life, and may be valid or not 
as the case may be, it is impossible to attach any metaphysical significance to it. 
This view accounts for the Buddhist criterion of truth viz., that knowledge is true 
which confirms the expectation it raises. Truth consists in its fitness to secure 
for us the object in question. Right cognition is successful cognition. Cognition, 
which leads us astray or which deceives us is wrong cognition or error. Thus, 
there is a connection between the logic of our knowledge and its practical 
efficiency. Right knowledge is efficacious knowledge. The other characteristic 
of right knowledge is the cognition of the object not yet cognized. It is the first 
moment of cognition, enduring cognition is recognition Dinnaga says that only 
the first flash of awareness can be a source of knowledge. According to the 
Vaibhasikas and Sautrantikas, Sva-lak$ana is given but knowledge only directs 
us to the series of which Sva-lak$ana cognized was a member. Knowledge merely 
lights up the path of action and so long as it successfully does so, it is regarded 
as true. So also in inference, inference is based on invariable concomitance, 
invariable concomitance is a relation and according to Buddhism all relations 
are by hypothesis unreal. Yet, when it leads to the requirements of practical life 
it is valid. Sincethere can be errors in both perception and inference, knowledge 
can be accepted only after verification. However, it is necessary to distinguish 
between the content of error and ideal constructions or kalpana. Kalpana is false 
but yet it is necessary for all perceptions. They are the forms of the mind. As 
against this, errors are occasional and they affect only individual recipients. 


All schools of Buddhism accept that knowledge serves the purpose of empirical 
life and hence it is necessary to discuss the meaning and significance ofthe word 
“pramana’ and the source of empirical knowledge. The Buddhist philosophers 
differ among themselves with regard to the meaning of the word ‘pramana’. 
For the realists among Buddhists, viz., the Vaibhasikas and Sautrantikas, the 
formal similarity obtained between cognition and its object is to be regarded 
as pramana. According to Vijfiana Vadins, self-cognition and the capacity to 
acquire such cognition is pramana. Nagarjuna, the propounder of Madhyamika 
School of Buddhism does not attach any special significance to the meaning of 
pramana. For the Buddhists conceptual knowledge of language and all nameable 
things and of all names is dialectical. 


The Buddhist epistemology divides knowledge into direct and indirect. The 
direct source of knowledge is sensibility and the indirect one is intellect or 
understanding. Dinnaga calls these sources of knowledge conventionally 
as perception and inference respectively. These Are the only two sources 
of knowledge accepted by the Buddhists. The Buddhists do not give verbal 
testimony the status of pramana. 


Dinnaga says that perception is a source of knowledge which is non-constructive 


which means that it is direct. According To the view, pratyaksa or perception 
is different from imagination and has no connection with names, genus, etc. 
This definition, we can notice, makes no mention of sense-object contact. So 
it signifies that as direct cognition, pratyaksa includes mental cognition, self- 
consciousness and mystic cognition. This definition also makes no mention of 
pratyaksa being non-illusionary. As against this Dharmakirti Defines perception 
as a presentation which is generated by the objects alone, unassociated by names 
and relations (kalpana) and which is not erroneous. Perception thus means 
the correct presentation of an object through the senses in its own uniqueness 
as containing only those features which are its own or Svalaksana. What is 
presented is only the bare particular or Svalaksana and all the general qualities 
or samanya laksanas, like the name, genus, etc. are constructed by the mind. 
These are the imaginative constructs or Kalpanas. These are five: 


Jati Kalpana, having universal as its content 

Guna Kalpana, having an attribute as its content. 
Nama Kalpana, having a name as its content 
Karma Kalpana, having an action as its content. 
Dravya Kalpana, having a substance as its content. 


Pratyaksa is knowledge free from constructions when it is not affected by 
illusion caused by colorblindness, rapid motion, travelling on board a ship, 
sickness and other causes. One factor that is significant from the Buddhist 
view of perception is that a real sense of cognition or perception exists through 
the senses only the first moment of perception. The first instant can be called 
sensation when only the bare unrelated particular is given. This stage is generally 
described as indeterminate or nirvikalpaka. Here the mind is passive but in the 
next stage of determinate perception or savikalpaka the mind becomes active 
giving it a subjective elaboration because of which the reality becomes greatly 
transformed. However, a conceptual judgment is not the same as an erroneous 
judgment, erroneous perceptions are of different kinds. 


An illusion proper is when intellect mistakes a ray of light for water in the 
desert. Here the intellect mistakes what is imagined for what is presented. This 
illusion disappears as soon as a man realizes that it is a mirage and not water. 
But if a man sees a double moon due to some defect in the eye, their image 
persists even when he is aware that actually there is only one moon. Apart from 
these illusions, hallucinations and dreams are also illusory. As Against These 
Illusions, the empirically true judgments are efficacious or they have the quality 
of arthakriyakaritva. 


Inference 


The cognition of a non perceived object through a perceived object is called 
inference. It is an indirect cognition, cognition of an object through its “mark”. 
The inferential judgment is possible only because the ‘mark’ that you see is 
related to the object yonder by a necessary relation or vyàpti. According to the 
Buddhists only two types of vyapti are legitimate. They Are: 


Sphere of causation — we can infer fire from smoke because smoke is caused 
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activities. 


Sphere of identity — when we know that a certain thing is Siméupa, we know 
that it is a tree. This relation between genus and species can be the basis of a 
valid inference, so long as what is inferred is not narrower than from which it 
is inferred. For example, we can say that all Siméupa are trees but all trees are 
not Siméupa. 


Every inference has three terms, the logical subject, the logical predicate and the 
mark which unites them. Inferential reasoning that is used for the knowledge of 
others, is called a syllogism (pararthanumana) when it is for oneself, it is called 
svarthanumana (Inference for oneself), which can be worded as ‘there is a fire 
on the hill because there is smoke just as in the kitchen. The syllogism reads 
as: 


wherever there is smoke, there must be fire as in the kitchen. There is such a 
smoke on the hill. 


Therefore there must be fire on the hill. 


Dinnaga says that these three propositions are enough in a syllogism and he 
criticizes Nyaya for their five membered syllogism. 


Dinnaga gives three rules that should be followed. The presence of the reason 
in the subject 


Its presence is necessarily in all similar instances. It’s necessary absence in all 
dissimilar instances 


A fallacy will occur when anyone of these rules are violated. 


17.5 METAPHYSICAL VIEWS OF THE SCHOOLS 
OF BUDDHISM 


The important features of early Buddhism are emphasized to a great extent by 
all the schools of Buddhism. The view that everything is flux and everything 
is an aggregate or samghata are two important theories which have influenced 
the views of the schools of Buddhism. Undoubtedly, the doctrine of dependent 
origination or pratityasamutpada is the very foundation of Buddhism and 
therefore it continues to be very important for the development of the schools 
of Buddhism as well. 


According to Buddhism, when there is a change, the change is total and there 
is nothing that remains, which endures the change. For example, according to 
common sense, when XA changes, it becomes XB; such that X endures and it 
is the characteristic. A, which becomes B. Buddhism does not accept this view. 
For them change is total. It is a revolution not an evolution. Going back to our 
example, XA will become YB, because reality is becoming, change is not only 
total but perpetual. This follows from their conception of reality according to 
which, that which is capable of causal efficiency. For example; when a seed 
becomes a shoot it becomes wholly different without anything called seed 
surviving-niranvayanasa. This causal efficiency is described in Sanskrit as 
artha-Kriya Karitva. To go back to the example taken, causal efficiency means 


that when a seed gives rise to shoot the seed series will give rise to the shoot 
series and the activity is continuous. Also, no extraneous causes are required for 
the destruction of the thing. Non existence cannot be brought about. If anything 
does not annihilate itself, nothing can do it. Also, if the thing does not lend 
itself in the instant following its appearance, there is no reason why it should 
disappear at all. Hence if things are not momentary, they have to be eternal 
which is not acceptable. 


This conception of reality is criticized by the other systems of Indian philosophy. 
The critic says that if everything is a flux, how is it that there is recognition? 
The Buddhist answers this criticism by saying that everything is continuously 
changing but we mistake similarity for identity. Recognition is a compound 
of memory and perception. What we perceive and what we remember are two 
members of the same series and hence they are similar and we mistake the 
similarity for identity. The example of a flame is taken to prove this point. 
When a flame is burning it is not the same flame in any two instants and that 
is clear from the consumption of oil. Similarly All things are changing from 
moment to moment. 


The next criticism is regarding the causal efficiency as being the criterion of 
the real. According to Buddhism, a series never ends but maybe transformed 
into another like the seed series making way for the shoot series. But when they 
speak of the ego series, it is said that it ends when an arhat attains nirvana. If so, 
the final member of the ego series has no causal efficiency and so is it real? If 
so, then the whole ego series must be unreal or they have to give up the ideal of 
nirvana. However, the Buddhist claims that Nirvana or freedom from samsara is 
the truth because there is scope for any one to get to that state of experience. 


Of The Four Schools of Buddhism, the Vaibhasika may be described as pluralistic 
realism. They believe only in the bare particular or the Svalaksana as what 
is independent of the perceiver. Time and space are also mental devises and 
no Svalaksana by itself has either duration or extension. But these Svalaksana 
are not ultimate. They are secondary. The ultimate elements of reality are the 
atoms. The critics of Vaibhäsika point out that the Svalaksana is not able to 
explain the world view and it can as well be dispensed with. Since it is always 
accompanied by the subjective categories or samanyalaksanas, the critics say 
that it is not much of a realism. However the Hinayanists were not idealists and 
in attempting to be most loyal to Buddha's teachings, they committed some 
subtle errors and the dimensionless Svalaksana is a weakness. To improve on 
this, the Sautrantrikas advocated the representative theory of perception. 


Vijñana Vada represents the idealist view-point. They are called Yogacara 
because they believe that Buddhahood is attainable through the practice of 
yoga. In this school, all reality is reduced to thought-relations. The truth is 
one homogenous Vijñana which is not an abstract but concrete reality. The 
whole system of facts is placed within the individual consciousness. It is Alaya 
Vijiana. The Alaya with its internal duality of subject and object becomes 
itself a small world. It is confined to its own circle of modifications. The Alaya 
which is a continually changing stream of consciousness is contrasted with 
the Atman which is immutable. Every individual has in him this vast whole 
of consciousness, the great tank, and we are not aware of the entire contents. 
Our personal consciousness knows but a small fraction of the sum total of our 
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the Alaya according to the number and nature of the conditions. Alaya Vijfiana 
is the absolute totality, originality and creativity, unconditioned space and 
time. Space and time are the modes of existence of the concrete and empirical 
individuality. Alaya Vijfiana is the whole containing within itself the knower 
and the known. 


Sarnkara criticizes this theory on several grounds. 


Sarnkara says that Yogäcara fails to account for perception satisfactorily. He 
says, because things and ideas are presented together it does not mean that they 
are the same. Inseparable connection is different from identity. 


Samkara says that Vijfiana Vàda is wrong in so far as it compares waking 
experience with dream experience. What is true of dream experience cannot 
be taken as an example to explain the nature of waking experience. Dream 
experience is subjective and private and lasts so long as the dream lasts, while 
waking experience endures. Sarnkara further says that waking experience can 
be said to be false only if we have access to some experience to contradict it. 
The dream experience is contradicted by waking experience because of which 
we say that the dream experience is false. Similarly, waking experience can be 
falsified only when there is another higher experience. 


Check Your Progress II 


Note: a) Use the space provided for your answer. 


b) Check your answer with those provided at the end of the unit. 


What arguments Vijhanavadin give to refute the existence of the 
external world? 


17.6 SUNYAVADA OF THE MADHYAMIKAS 


The term Madhyamika refers to the middle path of the Buddha. It is said to be 
the middle path between Being and Non-Being, attribute and Substance, cause 
and effect. Thus the Madhyamika philosophy tries to adopt the mean between 
extreme affirmation and extreme negation. 


The phenomenal nature of the world follows from the doctrine of 
pratityasamutpada or dependent origination. Nothing is by itself. Everything 
depends on something else. The Madhyamika do not dismiss all dharmas as 
well as their collections as unreal, though they look upon them as phenomenal 
and momentary (the word ‘dharma’ here in Buddhism stands for the causal 
elements). According to the Madhyamikas, if incapacity to explain is sufficient 
reason to deny the reality of a thing, then, neither external objects nor inner 
souls are real. The Yogacara argues that external objects are unreal since we 
cannot say whether they arise from existence or not, from atoms or complex 
bodies. Nagarjuna goes one step further and says even consciousness or Vijfiana 
is unreal, because we cannot say anything consistent about it. Madhyamika 
calls the objective world $ünya. Empirical reality is designated as Stinayata, it 
is the non- existence of individuality or pudgala sünyata or dharma sünyata. 
This word $ünya had been used in early Buddhism but not in the Madhyamika 
sense. When this word was used by Hinayanists, it was used as the fourth term, 
along with the usual three terms, namely, dukha, anitya, anatma. So for the 
Hinayanits, sünya was used as anatama, and $ünya connoted no other sense. For 
the Madhyamikas $ünyata 1s the middle way, it is the logical consequence of 
pratityasamutpada. The $ünya vadain is neither a thoroughgoing skeptic nor a 
cheap nihilist, who doubts and denies the existence ofeverything for its own sake, 
or who relishes in shouting that he does not exist. His object is only to show that 
world-objects when taken to be ultimately real, will be found self-contradictory 
and relative and hence mere appearances. However, Nagarjuna maintains the 
empirical reality of all phenomena. Madhyamika is aware that absolute negation 
is impossible because it necessarily presupposes affirmation. Nagarjuna denies 
the ultimate reality of both affirmations and negation. Sünya is understood as 
what is indescribable. It is beyond the four categories of understanding. It is 
neither affirmation nor negation, nor both affirmation and negation and neither 
affirmation nor negation. Empirically $ünya is relativity and transcendentally 
it is indescribable. Therefore everything is $ünya. Appearances are svabhava 
sunya, that is devoid of ultimate reality. 


Reality is prapanca sünya or devoid of plurality. Dialectic is the soul of 
Madhyamika philosophy. The primary alternatives are the affirmative (sat —is) 
and the negative (asat —is not). These are conjunctively affirmed and denied, 
yielding two derivative alternatives of the form both ‘is’ and ‘is not’ (sadasat) 
and neither ‘is’ nor ‘is not’ (na sat naiv asat). This is the celebrated ‘catus-kofi’ 
of the Madhyamika. According to $ünya vadins he who knows that all empirical 
dharmas are $ünya or devoid of self reality, knows the supreme wisdom of the 
Buddha. He who knows that all worldly objects are like illusion, dream, echoes 
of reality reaches blissful Nirvana. 


17.7 LET US SUM UP 


The practical teachings of the Buddha (early Buddhism) were carried forward 
almost faithfully by all the followers of Buddhism. That all is suffering and 
pleasure itself is ‘attenuated suffering’ continues to characterize later doctrines 
as also that knowledge is the means to overcome it. The course of discipline laid 
down for Nirvana is also the same as before, partly moral and partly intellectual. 
But the divergence of Mahayana from Hinayanais is in their conception of the 
ideal of life. Both Hinayanaand Mahayana do believe in aspiring for one's own 
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sake but it is regarded as a qualification to strive for the salvation of others. 
This is the ideal of Boddhisattva as distinguished from that of the Arhat of 
the Hinayana schools. The bodhisattva, having perfected himself, renounces 
his own salvation work for the good of others. It is even believed that the 
Bodhisattva can even transfer his good deeds to others thereby helping them in 
their struggle for freedom from suffering. This new feature has a special appeal 
to the layaspirant and that is shown by the large following that is therefore 
Mahayana Buddhism. The other significant change that one notices in the 
Mahayana faith is the deification of Buddha. Buddha is revered as a God. The 
iconic worship of Buddha became popular by 1st century A.D. the formula of 
the “Three Jewels"... “I take refuge in the Buddha, I take refuge in the doctrine, 
I take refuge in the order"... became the Buddhist profession of faith and is 
used by monk and layman alike. 


“Buddham sharanam gaccami; Dhammam sharanamgaccami; Sangam sharanam 
gaccami.” 


17.8 KEY WORDS 


Monastery : Monastery, a term derived from the Greek 
word monasterio (from monazein,"to live 
alone") denotes the building, or complex of 
buildings, that houses a room reserved for 
prayer as well as the domestic quarters and 
workplace(s) of monastics, whether monks 
or nuns, and whether living in community or 
alone (hermits). 


Stimulus : In physiology, a stimulus (plural stimuli) is a 
detectable change in the internal or external 
environment. The ability of Organism or 
organ to respond to external stimuli is called 
sensitivity. When a sensory nerve and a 
motor nerve communicate with each other, it 
is called a nerve stimulus. 
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17.10 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


l. 


2 


Buddhism as propounded by Gautama Buddha is pragmatic and practical. 
The chief aim of Buddha's philosophy was to find a way out of suffering. 
Hence he did not indulge in abstract, metaphysical arguments. A story in 
one of the Suttas makes this point very clear. Sitting under the Siméupa 
tree, the Buddha gathered some leaves and asked his disciples if these were 
the only leaves on the tree. The disciples said that surely there were many 
more. Then, the Buddha said, similarly, he knew much more than what he 
had told the disciples and it was not necessary to say everything, since it has 
no practical utility. 


According to scholars, there are four chief schools, of which two belong to the 
Hinayana and two to the Mahayana. The Hinayana schools are Vaibhasikas 
and Sautrantikas and the Mahayana schools are the Yogacaras and the 
Madhyamikas. Vaibhasikas and Sautrantikas are realists or Sarvastivadins. 
They believe in a self-existent universe actually in space and time while the 
Yogäcäras are idealists and the Madhyamikas believe in Sünyaväda. 


Answers to Check Your Progress II 


|; 


Of the triple factors of experience, viz., knower, known and knowledge, 
for the Vijfiana Vadin, knowledge alone is real. There is neither subject nor 
object but only a succession of ideas. The specific form which cognition 
at any particular instance assumes is determined on this view not by an 
object presented to it but by past experience. That is, the stimulus always 
comes from within, never from outside. No object can be experienced apart 
from consciousness, therefore, according to Vijfiana Vada, consciousness 
and its object are one and the same. The Yogacara points out that objects 
are not substances but duration less point- instants on the basis of the 
theory of Momentariness. The object as a point- instant cannot be causally 
efficacious. Therefore, it is not possible, says the Vijfiana Vadin, to accept 
an external object. Thus for these thinkers, the external world is not only 
epistemologically but also ontologically dependent upon the perceiving mind 
or consciousness. The argument from dream is considered by Yogacara to 
prove their view. They point out that dream experience arises even though 
no object is perceived. Secondly, cognition becomes aware of itself. In self- 
cognizing cognition what is known is identical with what knows. Also, they 
say that the so-called objects seem to impress different people in different 


Buddhism - II 


245 


Heterodox Systems 


246 


ways, and sometimes the same person differently at different times. The 
Yogacara argues that this is so because really there is no object out there. 
The above arguments do not assume the dimension of a proof of subjective 
idealism because these thinkers forget that the contact apprehended may 
have a subjective side and may at the same time, point to a real object 
outside. 


The Buddhist epistemology divides knowledge into direct and indirect. The 
direct source of knowledge is sensibility and the indirect one is intellect or 
understanding. Dinnaga calls these sources of knowledge conventionally 
as perception and inference respectively. These are the only two sources of 
knowledge accepted by the Buddhists. The Buddhists do not give verbal 
testimony the status of pramana. 
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BLOCK INTRODUCTION 


The orthodox systems are: Vaisesika, Nyaya, Sankhya, Yoga, Pürva-Mimamsa, 
and Uttara-Mimamsa. The orthodox systems form pairs as follows: Nyaya- 
Vaisesika, Yoga-Sankhya, Mimarhsa-Vedantin. It becomes difficult, sometimes, 
to name a single founder or a promoter of a system. However, the following 
are widely acknowledged as proponents of the above systems: Gautama for 
Nyaya, Kanada for Vaisesika, Patañjali for Yoga, Kapila for Sankhya, Jaimini 
for Pürva-Mimàmsa and Badarayana for Uttar-Mimamsa. 


Unit 18, is on ‘Nyaya and Vaisesika Philosophy. The Nyaya School is a realist 
school that delves into the study of logic. The term *Nyaya' translates into rules 
of logic or valid reasoning and thus, the work of the Nyaya School is also known 
as the Tarkasastra. In this unit, you will learn Naiyayika's doctrine of valid 
sources of knowledge and their arguments on self and liberationand God. This 
unit also discusses the Vaisesika’s arguments on categories, epistemology, God, 
bondage, and liberation. The School is earlier to Sankhya and contemporary 
with Jainism and Buddhism. A sage named ‘Kanada’ is the founder of this 
school. But according to some, its founder is Ulüka. 


Unit 19, ‘Sankhya- Yoga’ introduces Sankhya's theory of causation, distinction 
between purusa and prakrti, and the three gunas of prakrti: sattva, rajas and 
tamas. This unit discusses various theories advocated by ‘Yoga’ Philosophy and 
also the psychological framework of Yoga. 


Unit 20, ‘Mimarmsa’ deals mainly with matters of epistemology and metaphysics. 
Theories of error and causation are also discussed. Further, their arguments 
on the sources of valid knowledge (pramanas) are elucidated in an elaborate 
manner. 


Unit 21, elucidates the teachings of Philosophy of Advaita of Sarkara, 
Visistadvaita of Ramanujacarya and Dvaita of Madhvacarya. The Unit explains 
and examines the epistemology, metaphysical categories and axiology of these 
three schools of Vedanta Tradition. 


Unit 22, *Saivism and Vaisnavism,” two old sects of Hinduism, revere Siva and 
Visnu respectively as the Supreme Being. Saivism has many different schools 
reflecting both regional and temporal variations and differences in philosophy. 
Vaisnavism is distinguished from other schools by its worship of Visnu or his 
associated avatars, principally Rama and Krisna, as the original and supreme 
God. It echoes monotheism in its devotion. 
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UNIT 18 NYAYA-VAISESIKA"' 


Structure 

18.0 Objectives 

18.1 Introduction 

18.2  Nyaya: Epistemology 

18.3  Nyaya: Theory of Causation (Asatkaryavada) 
18.4  Nyaya: Self and Liberation 


18.5  Nyaya: The Concept of God 

18.6 | Vai$esika: Metaphysics 

18.7 . Vaisesika: Epistemology 

18.8 — Vai$esika: The Concept of God 
18.9  Vai$esika: Bondage and Liberation 
18.10 Let Us Sum Up 

18.11 Key Words 

18.12 Further Readings and References 
18.13 Answers to Check Your Progress 


18.0 OBJECTIVES 
After working through this unit, you should be able to: 


e explain different kinds of perception, discuss nature and characteristics of 
inference; 


e elucidate Nyaya concept of self, illustrate Naiyayika's views on liberation; 
and 


e discuss metaphysics and epistemology of Vaisesika 


18.1 INTRODUCTION 


The Nyaya School is founded by the sage Gotama, who should not be confused 
with Gautama Buddha. Heisknownas ‘Aksapdda’. Nyayameans correct thinking 
with proper arguments and valid reasoning. Thus, Nyaya philosophy is known 
as tarkasastra (the science of reasoning); pramanasastra (the science of logic 
and epistemology); hetuvidya (the science of causes); vadavidya (the science of 
debate); and anviksiki (the science of critical study). The Nyaya philosophy as a 
practitioner and believer of realism seeks for acquiring knowledge of reality. 


The Vaisesika School is younger to Sankhya and contemporary with Jainism and 
Buddhism. A sage named 'Kanada 'is the founder of this school. But according 
to some, its founder is Ulüka, therefore it is called the aulükya philosophy. 


*Dr Satya Sundar Sethy, Associate Professor, Department of Humanities and Social Sciences, 
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The school derives its name from ‘visesa’ which means particularity of eternal 
substances. There are five eternal substances. These are ether, space, time, soul, 
and mind (manas). 


As Nyaya Philosophy is devoted to the study of the criterion of valid knowledge 
(pramana), likewise the Vaisesika philosophy devotes to the study of 
metaphysical reflections. 


18.2 NYAYA: EPISTEMOLOGY 


The Nyaya school of thought is adhered to atomistic pluralism and logical 
realism. It is atomistic pluralism on the account that atom is the constituent 
of matter and there are not one but many entities, both material and spiritual, 
as ultimate constituents of the universe. By holding pluralism standpoint it 
refutes materialistic and spiritualistic monism. It is a system of logical realism 
by dint of its adaptation the doctrine that the world exists independently from 
our perceptions and knowledge. Further, the independent existence of the world 
can be defended not by our faith or intuition but by the logical arguments and 
critical reflection on the nature of experience. 


The Nyaya philosophy recognizes sixteen categories and the first category is 
known as ‘Pramana’ which focuses on the logical and epistemological character 
of the Nyaya system. It professes that there are four independent Pramanas 
(sources of valid knowledge). These are; perception, inference, comparison, 
and verbal testimony or sabda. 


Interpreting the term ‘knowledge’ Natyayikas says that it may be treated as 
cognition, apprehension, consciousness, or manifestation of objects. Knowledge 
is subjective and objective. Subjective knowledge differs from objective 
knowledge. If different people give different opinions on a particular object 
or a fact then the knowledge about that object will be treated as subjective 
knowledge. For example, in a road accident if we ask different people who were 
present there, we will find different opinions from them. Hence, the view on the 
accident is treated as subjective knowledge. On the other hand, if most of the 
people express their views on an object similar to others then the knowledge of 
that object would be treated as objective knowledge. For example, all people 
agreed that apples are fruit and eatable. Thus, any sort of knowledge is a 
revelation or manifestation of objects. Just as a tube light manifests physical 
things of a room, likewise, knowledge reveals all objects surrounding it. The 
Nyaya Philosophy is being the upholder of realism expresses that knowledge is 
always dealt with object. 


Knowledge may be valid or invalid. Valid knowledge is called pramä and 
invalid knowledge is called aprama. The Nyäya School advocates that 
valid knowledge is the true and right apprehension of an object. It is the 
manifestation of an object as it is. The characterization of valid knowledge is 
a consequence of the correspondence theory of truth which states that truth is 
the correspondence between a proposition and reality. Thus, valid knowledge 
is treated as presentative knowledge. Presentative knowledge arises when the 
object of knowledge is directly present to the knower. For example, Dr. Biplab 
perceives a pen in his shirt pocket as an instance of presentative knowledge. 
Valid knowledge is produced by the four valid sources of knowledge- perception, 


inference comparison, and sabda. Invalid knowledge is defined as the wrong 
apprehension of an object. It includes memory (smrti), doubt (samsaya), error 
(viparyaya), and hypothetical reasoning (tarka). Memory is not presentative but 
representative knowledge. Memory can also be considered as a source of valid 
knowledge provided what is recalled or remembered were experienced in the 
past as a presentative cognition. Doubt is lack of certainty on cognition. Error 
is misapprehension of what is cognized. For example, a snake is mistakenly 
cognized as rope. Tarka is considered as invalid knowledge because it does not 
produce any new knowledge. It only confirms what one already knows earlier. 
Thus, it is representative in nature. 


We shall now consider the four valid sources of knowledge (Pramanas) that is 
upheld by the Naiyayikas. 


Perception (Pratyaksa): 


According to Naiyayikas, perception is the direct and immediate cognition 
produced by the interaction between the object and sense-organs. For a 
perceptual cognition, four elements are necessary. These are; the self, mind, 
sense organs and objects. The self is in contact with the mind (manas), the mind 
is in contact with the sense organs and lastly, the sense organs are in contact 
with the objects, as a result, we perceive objects. 


There are two types of perception; ordinary perception (/aukika) and 
extraordinary perception (alukika). Ordinary perception is further divided in 
two sorts; external (bahya) and internal (manas). External Perception has five 
distinctions because it is connected with five sense organs - auditory, visual, 
tactual, gustatory, and olfactory. In case of internal perception, the contacts 
occur between mind and the object. As a result, knowledge produces. Examples 
of internal perceptions are; feeling, desiring, wishing, etc. 


Again, perceptions are divided in three sorts. These are, indeterminate perception 
(nirvikalpa), determinate perception (savikalpa), and recognition (pratibhijnd). 
These distinctions are made only in thought but not in experience. Now let us 
discuss indeterminate perception. 


Indeterminate Perception: 


A perception is considered as indeterminate when we can't determine its 
features like colour, shape, size, etc. In this case, the sense organs contact with 
the object and a particular knowledge immediately emerges. Naiyayikas named 
this knowledge ‘avyakta’ which means it can't explain through our vocabulary. 
In other words, we can't express the object accurately and clearly. This sort 
of knowledge arises when self has merely an awareness of the object without 
having any concrete knowledge of its name, form, qualities, etc. It is basically 
an underdeveloped form of perception. It's existence is only proved through 
inference, not by perception. 


Determinate Perception: 


Determinate perception unlike indeterminate perception arises when the 
knowledge of an object consists of characters, such as; name, colour, shape etc. 
It gives knowledge of the object, as a result, we cognize ‘It is a tree’, ‘He is a 
man' etc. In this case, an individual can identify and cognize the object as it is. 
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Extraordinary Perception: 


Now we will focus our discussion on extraordinary perception (alukika). To 
explain, it is a perception that provides knowledge even without the senses- 
object contact. In other words, this sort of perception arises whenever the 
contacts between sense organs and objects occur in an unusual manner. 


Nyaya recognizes three kinds of extraordinary perception. These are; 
a) Samanyalaksana 

b) Jndanalaksana 

c) Yogaja 

Samanya laksana: 


Samanya laksana is the perception of universals. In other words, it is the 
perception of classes. According to Nyaya, the universals are a distinct class. 
They are here in all the particular classes belonging to the same class. For 
example, a hen becomes a hen because it has the universal *henness' inherent in 
it. Another example, we identify a person as ‘man’ because that person possesses 
the common quality of ‘manhood’ which we find among other men. 


In our day-to-day life we perceive only particulars like a table, a cow, a pen 
etc. but not universals like tableness, cowness, penness, etc. Thus, it is admitted 
that whenever we perceive the particulars we first perceive the universal which 
inheres in it. These sorts of perceptions Naiyayikas treats as an extraordinary 
perception. 


Jfianalaksana: 


Jfianalaksana perception is a perception through complex association. In this 
case, an object is not directly presented to the sense organs, but it is retrieved in 
memory through the past cognition of it and is perceived thorough representation. 
For example, the ice looks cold, the fire looks hot, etc. Suppose that a person 
has in the past experienced a piece of ice, its colour and its coldness. Owing to 
such invariable association of touch and colour, the person presents in his visual 
perceptions of ice and its coldness. This results in him saying, ice looks cold. 


Yogaja: 


Yogaja perception as an extraordinary perception is found in yogis who possess 
supernatural power. Yogis through their power of meditation can have intuitive 
and immediate perception of all objects, past, present, and future. 


The following chart represents the Nyaya distinctions on perception. 
Perceptiia 
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Inference: 


According to Nyaya Philosophy, the second source of valid knowledge is 
‘inference’. It is also known as ‘anumana’. The expression ‘anumdna’ is the 
conjoined of two terms; ‘anu’ and ‘mäna’. The word ‘anu’ stands for ‘after’ and 
‘māna’ means ‘cognition’. So etymologically speaking, ‘anumana’ (inference) 
means ‘after cognition’. Literally speaking, anumàna is such knowledge which 
follows from other knowledge. 


Constituents of Inference: 


An inference is constituted with at least three sentences and these three sentences 
are again constituted of three different terms. These three sentences are named 
as; major premise, minor premise, and conclusion respectively. The major term 
is found in the major premise. Similarly, a minor term is found in the minor 
premise. And, the term which is found in both major premise and minor premise 
is called the middle term. In the conclusion only major term and minor term 
are found. The middle term makes a link between minor term and major term. 
Major, minor, and middle terms are used interchangeably as 'sadhya , ‘paksa’ 
and ‘hetu’ in Nyaya Philosophy. 


An example will clarify the above analysis. 

Major Premise: All things which have smoke have fire. 
Minor Premise: — This hill has smoke 

Conclusion : Therefore, this hill has fire 


Here ‘smoke’ is the middle term, ‘fire’ is the major term and ‘hill’ is the minor 
term. In any anumana (inference) ‘vyapti’ relation must subsist between hetu 
and sadhya. Vyapti is defined as an invariable, unconditional and universal 
relation between the middle term and major term of an inferential argument. 


In an inference, knowledge of an object is derived due to previous knowledge 
of some sign or mark. The previous knowledge is due to the universal relation 
between the major term and the middle term being present in the minor term. 


To explain the above example, it is stated that an individual saw the smoke on 
a hill form a distant place. By seeing the smoke he/she relates his/her previous 
knowledge that wherever there's smoke there is fire, e.g.; in the kitchen, in a 
lamp, etc. which is a universal truth. Then, he/she claims that since the hill 
looks smokey, it implies there is fire. 


Now let us discuss the major term, minor term, middle term and their brief 
analysis in an inferential argument. 


Major Term (Sadhya) 


In Aristotelian logic ‘major term’ and in Nyäya philosophy 'sadhya' are one 
and the same. The Sadhya is the object of inference. It is to be established. The 
Sadhya is not perceived but it is inferred by us. On the above example, ‘fire’ is 
considered as ‘sadhya’ 


Nyäya-Vaisesika 


257 


Orthodox 
Systems 


258 


Minor Term (Paksa) 


In Aristotelian logic, Paksa is the same as ‘minor term’. Paksa is to be perceived, 
but not inferred. The Paksa is the subject where we establish something. 
This something is not considered directly but indirectly. The consideration is 
depending on inference. ‘Hill’ is considered as ‘Paksa’ in the above example. 


Middle Term (Hetu) 


The term ‘hetu’ corresponds to the middle term in Aristotelian logic. It is also 
known as ‘/inga’, ‘mark’, and ‘sign’. It is found once in relation to sadhya and 
then in relation to Paksa. Lastly, in conclusion, it helps in establishing sadhya in 
Paksa. ‘Smoke’ is considered as ‘hetu’ in the above inferential argument. 


Types of Inference 
Inference is of two types: 

i) Svartha or for one’s self 
ii) Parartha or for others 


In case of the former, the inference is intended for oneself whereas, in case of 
the later, the inference is conveyed knowledge for others. In the former, it is not 
required to present the judgment in an orderly manner, since it is personal to the 
member, whereas in case of the latter, it is necessary to do so. This is so because 
the correct order of judgment helps an individual to make others understand. 


According to the Nyäya Philosophy, inference for others consists of five 
constituents. 


1) This hill has fire (Pratijña) 

2) Because there is smoke (Hetu) 

3) Wherever there is smoke, there is fire (Udaharana) 
4) This hill has smoke (Upanaya) 

5) Therefore, this hill has fire (Nigamana) 


In this inference, the middle term appears three times, Therefore, it is also 
known as ‘trilinga paramarsa’. In this inference, if we remove either first two 
premises or last two premises, the inference will not be an invalid and incorrect 
one. Hence, for an inference we need three and at least three premises possessing 
three different terms as its basic requirements. 


Check Your Progress I 
Notes: a) Use the space provided for your answer. 
b) Check your answers with those provided at the end of the unit 


]. Explain the role of hetu (middle term) in an inferential argument. 


Upamäna (Comparison) 


According to the Nyaya Philosophy, comparison (Upamana) is the third source 
of valid knowledge. The expression ‘Upamana’, is derived from two words, 
‘upa’ and ‘mana’. The word ‘upa’ means similarity or *sadrsya' and the word 
‘mana’ means ‘cognition’. Thus, generally speaking, Upamana as a source of 
knowledgeis derived from the similarity between two things/objects. It is a 
source of knowledge of the relation between a word and its denotation (what 
the word refers to). For Example, A person does not know what a ‘squirrel’ is? 
S(he) is told by a forester that it is a small animal like a rat, but it has a long 
furry tail and stripes on its body. After some period of time, when s(he) sees 
such an animal in the forest, s(he) knows that it is a squirrel. 


Here, it is important to note that Buddhism (Buddhist philosophy) does not accept 
comparison as an independent source of valid knowledge. On their account, 
comparison can be reduced to perception and testimony. The Sankhya and the 
Vaisesika Philosophy believe that comparison can be reduced to inference. 


Verbal Testimony (Sabda) 


According to the Nyaya Philosophy, $abda (verbal testimony) is the fourth and 
last valid source of knowledge. ‘Sabda’ literally means verbal knowledge. It 
is the knowledge of objects derived from words or sentences. But all verbal 
knowledge is not valid. Thus, Naiyayikas expressed that $abda is a Pramana of 
valid verbal testimony. 


Sabda is the instructive assertion of a reliable person. Now a question probably 
comes to your mind, i.e. who is a reliable person? A reliable person may be a Rsi, 
mlechha, àrya who is an expert in certain matters and is willing to communicate 
his/her experience of it. 


Types of Sabda 
These are two different kinds of Sabda. 
a) 1) Drstartha 
i) Adrstartha 
b) i) Laukika 
i) Alaukika 


The former classification is made on the basis of objects of meaning and the later 
classification is based on the origin of words. Sabda deals with a perceptible 
object called drstárta, e.g. table is brown, grows is green etc. A sabda deals with 
imperceptible objects called ‘adrsta’, e.g. Duty is God, Truth is noble, etc. 


Laukika sabda is known as secular whereas alukika sabda is known as divine 
or vaidika. The Vedas are spoken by god. This vaidika testimony is divine and 
perfect. According to Naiyayikas, since human beings are not perfect only the 
words of trustworthy person can be considered as /aukika sabda. 


Nyäya-Vaisesika 


239 


Orthodox 
Systems 


260 


18.3 NYAYA: THEORY OF CAUSATION 
(ASATKARYAVADA) 


The theory of causation is an important component of Nyaya Philosophy. Before 
going into the discussion of Nyaya theory of causation, let us understand ‘what 
is causation?'. 


There are two important components found in the theory of causation. One 
is ‘cause’ and another is ‘effect’. A cause is defined as an unconditional and 
invariable antecedent of an effect. An effect is defined as an unconditional and 
invariable consequent of a cause. 


Nyaya theory of causation is known as ‘astkaryavada’ or ‘armbhavada’. They 
viewed that effect is produced by a cause but the effect and the cause are not 
oneand the same. The effect is a new product comes to existence which was not 
there earlier in the cause. Hence, every effect is a new product which was not 
found previously in the cause. For example, a pot is made of clay. Here ‘clay’ is 
the cause and ‘pot’ is its effect. According to Natyayikas, pot is a fresh creation, 
a new beginning which did not exist before in the clay. In this way they uphold 
the theory ‘Asatkaryavada’. 


Check Your Progress II 


Notes: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


What is Asatkaryavada? 


18.4 NYAYA: SELF AND LIBERATION 


The Natyayikas expressed that there are an infinite number of individual self 
exists in the universe. All those have perceivable qualities like pleasure, pain, 
etc. They are eternal and all pervading. 


According to Nyaya, the self can neither be identified with mind (manas) nor 
can be identified with pure consciousness, but understood as consciousness 
belonging to an individual/subject. This is so because the mind is atomic and 
unperceivable and hence devoid from perceivable qualities. On the other hand, 
consciousness belongs to the individual self but not the same as self. Thus, 
consciousness is not the self but only an attribute of the self. It is an accidental 
attribute of the self. The self in its original state has no consciousness and hence 
devoid of cognition and knowledge. But when it comes to contact with sense 
organs it acquires consciousness. 


Self is regarded as ‘I’ the knower and it is known through internal perception. 
Since there is self, there is bondage and hence, aspires for liberation or salvation. 


Liberation is the state refrain from all kinds of sufferings and bondage that 
arises because of the self’s association with body and sense organs. Naiyayikas 
uphold association and attachment are the sources of pain and suffering. Hence, 
as long as self is attached with body and sense organs, it goes through the 
cycles of birth and death. This implies Naiyayikas believe in the law of karma. 
Liberation, according to Nyaya, can be achieved when there is cessation of 
karmic chain or karmic influx. It is a state where self is detached from body and 
sense organs. 


18.5 NYAYA: THE CONCEPT OF GOD 


According to the Nyaya Philosophy, God is the creator, sustainer and destroyer 
of the universe. He is efficient, but not the material cause of the universe. The 
material cause of this universe is the eternal atoms of earth, water, fire, and air. 
He who desires the universe remains in the state of stability and tranquility. He 
has the real knowledge of all objects and occurrences. Thus, he is treated as an 
omnipresent and omniscient being. 


18.6 VAISESIKA: METAPHYSICS 


Vaisesika metaphysics is pluralistic because it claims that variety, diversity, 
and plurality are the essence of reality. It is also claimed as real for the reason 
that particulars exist independently of our perceptions. The world or object 
is knowable (jfeya), nameable (abhidheya) and real (sat). Thus, Vaisesika 
metaphysics is pluralistic realism. But it is not materialistic pluralism. This is so 
because its pluralism includes not only material but also non-material entities, 
for example: time, souls (selves). 


The Vaisesika used the term “padartha” for categories. Padartha literally 
means “the meaning of a word" or “the thing or object referred to or signified 
by a word”. It is an object of knowledge, and capable of being named. Thus, it 
is knowable (jñeya) and nameable (abhidheya). 


According to the Vaisesika system, all objects of valid knowledge come under 
seven categories, Substance (Dravya), Quality (Guna), Action (Karma), 
Generality (Samanya), Particularly (Visesa), Inherence (Samavaya), Non- 
existence (abhava). 


The first six categories are mentioned by Kanada and the last category ‘non- 
existence' is added later by his commentators. The above categories, with the 
exemption of abhäva are all existence and are included in being. The nature of 
the categories is elucidated in details in the following subsections. 


18.6.4 Substance (Dravya) 


According to the Vaisesika, substance as an entity possesses qualities and 
action. It is the inherent or material cause of an effect. The genus of substance 
(dravyatva) inheres in it. It is not mere conglomeration of qualities and actions. 
It has a real and objective existence. It differs from qualities and actions because 
it is their substrate. They inhere in it. It is their substratum. Thus, it is said that a 
substance is the substrate of qualities and actions. Qualities and actions can be 
separated from substance. The reason is, they exist in a substance. 
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A substance is the material cause of its effect. This feature states that a substance 
can have existence without qualities and actions. Qualities and actions in this 
sense are considered as the non-inherent cause of substance. For example, green 
colour of threads, which is a quality, is the non-inherent cause of a cloth. In the 
similar way, an action is also a non-inherent cause, for example, holding a pen. 
The conjunction relation between fingers and a pen can be separated from each 
other without losing any significance or identification of fingers and the pen. 
But this is not possible in case of a substance. Thus, a substance is the inherent 
cause of an effect. For example, a cloth is made by threads. Without threads a 
cloth can’t exist. Hence, threads are the inherent cause of a cloth. They are the 
material out of which it is produced. Thus, a substance is an inherent cause of 
an effect, while quality and action are its non-inherent cause. 


The Vaisesika system expresses that a substance is devoid of qualities at the first 
moment of its production. It possesses qualities at the next moment. Substances, 
for them, are of two sorts; eternal and non-eternal. The non-eternal substances 
are; 


i) Earth or Prthivi 

ii) Water or Jal 

iii) Fire or Tej or agni 

iv) Air or Vayu 

The eternal substances are; 
i) Time or Kāla 

ii) Space or Dik 

iii) Self or Atma 

iv) Mind or Manas 


In addition to all these substances, Vaisesika added one more, i.e. ether or akasa. 
Therefore Vaisesika recognizes nine substances. The four non-eternal substances 
with ether or aka$a are called *paficabhüta'. In each of these substances there 
is one such specific quality that may be perceived by one of the external sense 
organs. For example, earth has the quality of smell, water that of taste, fire of 
colour, air of touch, and ether that of sound. These qualities are perceived by 
the nose, tongue, eyes, skin, and ears respectively. These sense organs are also 
believed to have originated in earth, water, fire, air and ether. 


According to the Vaisesika, anything which is composite and hence has parts 
and is divisible can't be eternal. But the simple, individual, and non-composite is 
eternal. With these parameters this system has distinguished eternal substances 
from non-eternal substances. This distinction entails that Vaisesika advocates 
ontological dualism. This is so because it recognizes the existence of souls and 
material substances, which are irreducible to each other. 


18.6.2 Quality (Guna) 


According to the Vaisesika philosophy, quality is that category which subsists 


in substance but in which no other quality or action can inhere. Qualities cannot 
exist without substance. A quality cannot belong to another quality or action, 
but only to a substance. Qualities are completely passive and don’t produce any 
objects. 


A quality is devoid of quality. For example, colour is a quality of the substance. 
It is not a quality of its odours, tastes, and other qualities. Hence, qualities have 
no qualities. A quality is devoid of action. An action is caused by a substance. 
But the quality of a substance is incapable of doing actions. For example, a bird 
is flying. Here, fly as a motion is caused by the bird but not by the colours of 
its feathers. Hence, the colours are devoid of motion. Therefore, a quality has 
no motion. But it seems to be in motion because its substrate is in motion. In 
addition to all these defining features, Vai$esika expresses that a quality is a 
non-inherent cause of a substance. The reason is a substance can exist without 
qualities at the first moment of its production. Qualities are added to it later. 


Qualities can be either material or mental and are not necessarily eternal. The 
Vai$esika recognizes twenty four qualities. These are; 1) colour, 2) taste, 3) smell, 
4) touch, 5) sound, 6) number, 7) magnitude, 8) distinctness, 9) conjunction, 10) 
disjunction, 11) nearness, 12) remoteness, 13) cognition, 14) pleasure, 15) pain, 
16) desire, 17) aversion, 18) effort, 19) heaviness, 20) fluidity, 21) viscidity, 22) 
tendency, 23) moral merit, and 24) moral demerit. 


Further, Vai$esika mentions that these 24 qualities are not counted as an exact 
number of qualities. This is so because the number would be increased if one 
wishes to count the subdivisions of qualities. For example, blue, red, yellow, 
etc. can be recognized as colours subsume under the colour category. 


Check Your Progress III 


Notes: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


List the eternal and non-eternal substances and state the reasons for 
their differences. 


18.6.3 Action (Karma) 


Action is physical motion. It resides in a substance like quality. It is dynamic 
and transient, and not like quality which is static and passive. An action cannot 
possess another action or quality. Substances are conjoined and separated 
because of action. 


The existence of action is independent of being known. It is expressed by a word 
because it is known, and therefore nameable. Its existence is independent of its 
knowledge and expression. It resides in a substance which is its substrate. 
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Action is an unconditional, non-inherent cause of substance. It is non-eternal. 
Hence, it resides in a non-eternal substance. 


There are five kinds of action recognized by Vaisesika. 
i) Upward motion (Utksepana) 

ii) Downward motion (Avaksepana) 

iii) Contraction (Akuficana) 

iv) Expansion (Prasarana) 

v) Locomotion (Gamana) 


Itis important to remember that there are a few actions that cannot be perceived. 
They can only be inferred through our internal perception. For example, the 
action of mind. 


Check Your Progress IV 


Notes: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


Write various types of actions. 


18.6.4 Generality (Samanya) 


According to the Vaisesika, generality is that category by virtue of which different 
individuals are grouped together and called by a common name indicating a 
class, e.g. bird, table, fruit, etc. The Vaisesika emphasizes that universal/general 
subsists in substances, qualities and actions. They are non-spatial and non- 
temporal. They are similar to the platonic doctrine of the reality of the ideas. 
Thus, it is impossible for one universal to subsist in another. If it were then one 
and the same thing would have contrary natures. 


VaiSesika divides generality into three kinds. 

i) Para 

ii) Apara 

iii) Parapara 

‘Para’ is the most comprehensive, such as ‘existence’. It is the beinghood 
which has maximum scope. Apara is the being hood which has minimal scope. 
It is the name given to the least comprehensive, such as ‘men’. ‘Paräpara is 
the generality which is found between para and apara, such as ‘being hood’ 


(Pranitva). While considering the generality the Indian Philosophers have 
subscribed to one or the other of the following three views. 


i) Nominalism 


This school of thought states that generality is not an essential quality of the 
similar objects of a particular group but merely a name. Similarity of the beings 
belonging to a class and distinguishes it from other classes is only by virtue of the 
name. The general has no individual or separate existence. Buddhist philosophy 
has suggested this view. The Buddhist nominalism is known as ‘apohavada’. 


ii) Conceptualism 


This school suggests that the general quality has no existence apart from the 
individuals. The general quality does not come from outside and enter into the 
individual. Hence, the universal and particular are identical. They cannot be 
separated from each other. It is the essential quality or the internal form of 
individuals in general which is apprehended by our mind or intellect. This view 
is expressed by Jainism and Advaitva Vedantins. 


iii) Realism 

This school emphasizes that the general/universal is neither a mental thought 
nor merely a name. But it has its own existence. It is the generality which 
brings similarity between different individuals of a group. Thus, it is eternal 
although pervades in each individual or particular object/being. It is because of 


the general, individuals are called by the same name. This view is subscribed 
by both Nyaya-Vaisesikas. 


18.6.5 Particularity (Visesa) 


Particularity is referred to as ‘individuality’ and understood as the opposite of 
generality. It indicates the unique and specific individuality of eternal substances 
which have no parts. These substances are space, time, mind, ether, sound and 
the atoms of these elements. Thus, it is ultimate and eternal. It is because of 
particularity that individuals are differentiated and distinguished from each 
other. This also causes the atoms of the same substances considered separately. 
Hence, each particular is unique in its nature. A particular is partless, and 
therefore cannot be divided further. Since each particular is unique in its nature 
and distinguishable from other particulars, there are enumerable particulars 
found. They are invisible because we cannot have perceptual cognition of 
them. 


18.6.6  Inherence (Samavaya) 


Inherence is an inseparable and intimate relation between two entities, one 
of which is incapable of existing separately or independently apart from the 
other. Inherence relation is eternal. It cannot be separated from its substrate. 
For example, colour of a flower, motion in water, smell of earth, etc. Inherence 
should not be understood mistaken as 'conjunction'. In conjunction, the 
relation between two substances can be separated. It is momentary and non- 
eternal, while inherence is eternal. Conjunction is the relationship resulted by 
the connection of at least two substances but inherence is not resulted by the 
connection of substances. Inherence is inherent in substance. Conjunction is 
an external relation whereas inherence is an internal relation to the substance. 
Two substances are joined in conjunction are capable of existing apart. But in 
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case of inherence relation, it is not possible to exist separate from substance. 
Inherence is not perceptible. It is only inferred. This is so because there is no 


distinct perceptual cognition of it. 


18.6.7  Non-existence (Abhdava) 


Non-existence as the seventh category of Vaisesika substance is not mentioned 
by Kanada. It was added later by his commentators. The Vaisesika upholds that 
non-existence, like existence, is perceivable. Non-existence is the absence of an 
object. Non-existence is broadly divided in two sorts. 


i) Sansargabhava 
ii) Anyonyabhava 


Sansargabhava states the absence of one entity in another. For example, coolness 
in fire, squareness in a circle, etc. 


Sansargabhava is of three kinds. These are; 
Pragabhava 


Prägabhäva or antecedent non-existence means the absence of the substance 
prior to its production or creation. For example, the chair does not exist before 
the carpenter made it, i.e. prior to its making, the non-existence of the chair is in 
the wood. Antecedent non-existence has no beginning but it has an end. 


Dhvansabvhava 


Dhvansabvhava or subsequent non-existence means the absence of the substance 
after its destruction. For example, the absence of the pot in its pieces after the 
pot is destroyed. Subsequent non-existence has a beginning but it has no end. 


Atyantabhava 


Atyantäbhäva or absolute non-existence means the absence of one thing in 
another at all times, past, present, and future. For example, the absence of heat 
in the moon. The absolute non-existence has neither a beginning nor an end. 


Anyonyäbhäva 


Anyonyäbhäva is also termed as mutual non-existence. Mutual non-existence 
means the exclusion of one thing by another. It is the absence of something in 
some other object. It is symbolically expressed as ‘X is not Y’. For example, the 
table is not a horse. The non-existence of a table in a horse and the non-existence 
of a horse in a table are mutual non-existence. Anyonyabhava is eternal because 
two things which are different from each other exclude each other at all times 
and under all circumstances. 


18.7 VAISESIKA: EPISTEMOLOGY 


The Vaisesika philosophy accepts two criteria of valid knowledge, i.e. perception 
and inference. For them, other two pramänas, comparison and testimony that 
are accepted by Nyayikas can be subsumed and reduced into perception and 
inference. According to the Vaisesika, knowledge arises due to our sensations 
and impressions towards the objects of the world. Sensations and impressions 


cannot themselves result in knowledge unless the mind is in an active position. 
The mind possesses serious attention in order to cognize the object as it is. 
Otherwise, we can only be aware of the presence of something but not able to 
cognize this or that kind of object. Further, they stated that in order to cognize 
and identify objects one needs to transform pure sensations and impressions 
into percepts by categorizing the former by means of concepts. When the mind 
accomplishes such transformation, ‘knowing’ as a conscious act arises in the 
soul. This implies without soul which is the substratum of consciousness there 
cannot be any knowledge. 


The Vaisesika expresses that all the material objects of the world are composed 
of parts and are subject to production and destruction. Each part is divisible into 
further smaller parts. Again, the smaller parts are also divisible into the smallest 
parts. This implies there will be a stage where we find the least small part that 
can’t be divisible further. This indivisible part will be an eternal particle of 
the matter. It is termed as an ‘atom’. This suggests that all physical things are 
produced by the combinations of atoms. On the Vaisesika views there are four 
kinds of atoms, earth, water, air, and fire. These four atoms with their different 
proportions of combination are responsible for creation of the objects of the 
world. And, destruction means the dissolution of such combinations. Vaisesika 
holds that world is made up of atoms, two atoms join and makes dual-atom. 
Three dual-atoms join and make one triplet atom. It is important to note that 
one atom is different from other both in quantity as well as quality. Thus the 
Vaisesika epistemology is also known as ‘paramanukaranavada’. 


18.8 VAISESIKA: THE CONCEPT OF GOD 


The Vaisesika School believes in God as He is the authority of the Veda. It also 
believes in the principle law of karma. On the account of Vaisesika, the Veda is 
authoritative because it is the word of God. God is the supreme soul, perfect, 
omniscient, omnipresent and eternal. He is the Lord. He is the guiding principle 
controlling the motion of atoms. He is guided by the law of karma representing 
the unseen power of merits and demerits. He creates motion that the living 
beings may be rewarded and punishable according to their past deeds. 


The Vaisesika system holds the view that God creates the universe out of 
nothing. He is the creator in the sense that he is the designer and architect of 
the universe. Creation and destruction of the universe takes place in agreement 
with the wishes of God. In this sense, the Vai$esika atomism is spiritual. This 
is so because God as the creator imparts motion to atoms which originally lack 
motion. The creation does not start until God sets the atoms in motion. Thus, 
God is the efficient cause of the world. 


18.9 VAISESIKA: BONDAGE AND LIBERATION 


The Vai$esika believe that human beings are in ‘bondage’ because of their 
ignorance and they can be liberated from bondage by using and applying their 
knowledge. In short, bondage is due to ignorance and ‘liberation is due to 
knowledge. Bondage and liberation are caused by our actions. In this regard, 
Vai$esika expresses that the soul performs actions. Due to ignorance, actions 
that are performed by the soul are judged as good or bad. Good actions and bad 
actions are resulted by the soul due to our karmic influx. Karmic influx states 
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that every action has its own fruits or results. Hence, good actions resulted in 
good fruits and bad actions resulted in bad fruits. These rules are prescribed in 
the doctrine law of karma. 


The principle law of karma is guided by God. He imparts motion to the atoms 
and leads to creation for the sake of pleasure and pain of the individual soul. 
As long as the soul performs action, the bondage will remain. Once the soul 
realizes its true nature as distinct from the mind and body, it can no longer be 
afflicted by desire and passion. 


Liberation is the cessation of all sufferings, passions, inclinations, desires, 
together with pain, pleasures, and all qualities. In the case of liberation, 
the liberated soul exists as a substance devoid of all qualities, including 
consciousness. Thus, the liberated soul is unwarranted. 


18.10 LET US SUM UP 


The sage Gotama is the founder of the Nyaya Philosophy. This school, unlike 
other schools of Indian philosophy, concerns on the valid reasoning to acquire 
knowledge of the reality. According to the Nyaya Philosophy, knowledge 
manifests with objects. There are two sorts of knowledge, valid and invalid. 
Valid knowledge is further divided into four; perception, inference, comparison, 
and verbal testimony whereas, invalid knowledge comprises memory, doubt, 
error, and tarka. The Nyaya Philosophy upholds astkaryavada which states that 
effect is not same as the cause. Effect is a new creation or a new bringing of its 
existence. 


The Vaisesika philosophy is derived from the term ‘visesa’ which means 
particularly. This system has seven categories (padarthas). Kanada who is the 
founder of Vaisesika philosophy mentioned first to six categories. The last one 
named as ‘abhdva’ is added later by his commentators. The Vaisesika system 
upholds epistemological realism. It accepts two pramdnas, perception and 
inference. 


18.11 KEY WORDS 


Materialism : Materialism holds that the only thing that 
exists is matter; that all things are composed 
of material and all phenomena (including 
consciousness) are the result of material 
interactions. 


Pluralism : Pluralism is a theory that there is more than 
one basic substance or principle. 


Category (Padartha) : A category is any of the broadest classes of 
things — 'thing' here meaning anything 
whatever that can be discussed and cannot be 
reduced to any other class. 
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18.13 ANSWERS TO CHECK YOUR PROGRESS 
Answers to Check Your Progress I 


1. Hetu is known as ‘middle term’ in Aristotelian syllogism. It finds in both 
the major premise and the minor premise and lastly helps the major term to 
establish in the minor term in the conclusion. 


Answers to Check Your Progress II 


1. According to the Nyaya Philosophy, the doctrine that the effect is a new 
production and it is not the same as its cause is known as Asatkaryavada. 


Answers to Check Your Progress III 


1. Eternal substances are; time, space, self, and mind. The non-eternal 
substances are; earth, water, fire, ether, and air. Substances are of composite 
nature, have parts and are divisible treated as non-eternal. On the other hand, 
substances are indivisible, and non-composite treated as eternal. 


Answers to Check Your Progress IV 
1. Actions are of five kinds according to the Vaisesika philosophy. These are, 
a) Upward motion 
b) Downward motion 
c) Contraction 
d) Expansion 


e) Gamana 
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19.0 OBJECTIVES 


After working through this unit, you should be able to: 


e explain the Sankhya theory of causation; elucidate the distinction between 


Purusa and Prakrti; 


e discuss Sankhya views on evolution, bondage, liberation and God, analyze 
Sankhya account on Pramanas (Sources of valid knowledge); 


e explain various forms of Citta, different kinds of Klesas; 


e discuss the eight-fold path of yoga; the Yoga 5 view on liberation. 


19.1 


The Sankhya Philosophy is one among the oldest school in India Philosophy. 
This is so because the basic tenets of Sankhya can be seen in Nyaya, Vaisesika, 
Yoga, Jainism, and Vedanta. The founder of Sankhya Philosophy is Kapila, 
who has written the script *Sankhya Sutra’. It is commented by many scholars, 
out of those the significant commentary is known as ‘Sankhya Karika’ by 


INTRODUCTION 


I$varakrsna. 


Some believe that the word Sankhya is derived from the word ‘Sankhya’ which 
means number as well as right knowledge. Right knowledge is about understanding 
reality by specifying the number of ultimate constituents of the universe. 


*Dr Satya Sundar Sethy, Associate Professor, Department of Humanities and Social Sciences, 


Indian Institute of Technology, Madras. 


Yoga philosophy speaks about the theory and practice for the realization of the 
ultimate truth concerning human beings and the world. Patañjali, who is the 
founder of the Yoga System says, yoga is a spiritual effort to attain perfection 
through the control of sense organs, gross body, subtle mind, intellect and ego. 
It guides to achieve the highest wisdom through spiritual realization. 


Patafijali 5 * Yoga-Sütras' are the first and foremost systematic and authoritative 
presentations of yoga in both its theoretical and practical aspects. Followed 
by Patañjali, Vasya s “Yoga—bhasya” and Vacavpati Mishra 5 * Tattva-vaisaradi 
are the good additions to Yoga philosophy. These two works are treated as 
commentaries on Yoga-Sütras. 


The Yoga Philosophy is closely associated with Sankhya philosophy. The Yoga 
presents a practical path for the realization of the self whereas the Sankhya 
emphasizes the attainment of knowledge of self by means of concentration and 
meditation. Thus, it won't be incorrect to state that yoga is the practice and 
Sankhya is its theory. 


Although there are many similarities found between Sankhya and Yoga system 
yeta few dissimilarities are highlighted. The dissimilarities lie when Yoga states 
that there is only one and one Purusa is known as ‘Supreme self" who is eternal, 
ubiquitous, beyond time and space. Rejecting this view, Sankhya expresses that 
there are many Purusas and hence, there are innumerable number of selves. 


19.2 SANKHYA DARSANA: METAPHYSICS 


The Sankhya Philosophy is regarded as dualistic realism. It is dualistic because 
it holds the doctrine of two ultimate realities; Prakrti and Purusas. Further, it 
maintains the plurality of Purusas (self) and the existence of matter, hence, 
treated as pluralistic. It is realism because it believes that both matter and spirit 
are equally real. The Sankhya school expresses that the self (Purusa) and the 
non- self (Prakrti) are radically different from each other. 


According to Sankhya, Prakrti is the ultimate (first) cause of all objects, 
including our mind, body and sense organs. It is observed that every effect must 
have a cause. Cause and effect are two inseparable components that stand for 
all sorts of creation in the cosmos. Hence, all objects of the world are bound in 
the chain of cause-effect relation. This relation is 'Satkaryavada '. 


19.3 SANKHYA DARSANA: THEORY OF 
CAUSATION 


The Sankhya theory of causation is known as Satkaryavada. It explains the 
effect exists in its material cause prior to its production. For example, curd was 
existing in the milk before it came into existence. Hence, the effect is not a real 
beginning or a new creation. It is also named as parinamavada '. The following 
arguments are upheld by Sankhya to support the theory of Satkaryavada. 


i) Ifthe effect does not exist in the cause prior to its operation, none can bring 
into existence out of the cause. Effect is nothing but the manifestation of the 
cause, as oil will be produced from oil seeds only. 


ii) A particular effect can be produced out of a particular material cause. A mud 
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jar can be produced out of clay only; cloth can be produced out of threads 
only. 


iii) If the effect is not related to its cause, then every effect would arise from 
every cause. But this does not happen. For example, butter cannot be 
produced from sands, waters, or oils. It is produced from milk only. 


iv) The effect pre-exists in the cause since it can be produced by a potent cause 
only. A potent cause has causal energy to produce a particular effect. If the 
effect is not existent in the cause, then the causal energy can’t be related to 
it. 

v) The effect pre-exists in the cause since it is identical in nature with its cause. 
The effect is not different from the cause. The cause is existent and therefore, 
the effect cannot be non-existent. 


Here, a question may come to your mind, i.e. if every effect must have a cause 
then what would be the cause of a material cause? By responding to this query 
Sankhya philosophy expressed that Prakrti is the first and ultimate cause of all 
objects of the world both gross and subtle. 


Prakrti 


Prakrti is the ultimate cause of the universe. It is regarded as the first cause. 
All effects of the universe are based upon it. Being the first element of the 
universe, Prakrti itself is uncaused, eternal, and all pervading. Hence, it is called 
pradhäna”. It can't be perceived but can be inferred from its effect. Thus, it is 
known as 'anuma '. In the form of conscious elements, it is called jada, and in the 
form of the unmanifested objects, it is called ‘avayakta’. Objects are the effects 
of Prakrti. These are dependent, relative, many and non- eternal because they 
are created and destroyed. Prakrti, on the other hand, is unborn, independent, 
absolute, one, eternal and beyond creation and destruction. Objects are manifest 
and composite but Prakrti is unmanifest and without parts. Thus, Vyasa says 
that Prakrti is both ‘is’ and ‘is-not’. 


Proofs for the existence of Prakrti 
There are five arguments offered by I$varakrsna for the existence of Prakrti. 


i) The world is constituted of a manifold of objects. The existence of all the 
objects must have a cause. This is so because they themselves can’t be the 
cause of their creation. Further, they are limited, dependent, relative and 
have an end. Hence, the cause which creates them should be unlimited, 
exists beyond creation and destruction, independent and eternal. Such a 
cause is the Prakrti. 


ii) The world is an amalgam of all varieties of objects. However, some common 
qualities are found among all the objects. As a result, pleasure, pain, and 
indifference subsist among all varieties of objects. This implies that there 
should be a common cause which possesses these three qualities (pleasure, 
pain and indifference) and share in all the objects once they are created. 
This cause is Prakrti. 


iii) The activity is generated in the potent cause. All effects arise out of causes 


in which they were present in an unmanifest form. Evolution means the 
manifestation of that which is involved. The world of objects which are 
effect must therefore be implicitly contained in some world cause. 


iv) Every cause has its effect. Thus, cause and effect are distinct from each 
other although the effect exists in its material cause prior to its production 
(Satkaryavada). By implication therefore, the universe must have a cause. 
This cause manifests the universe in its totality. This is because nothing but 
Prakrti. 


v) Sankhya accepts the cause-effect relation as an inheritance form which 
implies every effect inheres in its material cause. This holds that if the effect 
rolls back toward its cause, then it will dissolve in its cause. This helps 
to maintain the homogeneity in the universe. The balanced universe from 
where everything manifold is regarded as Prakrti. 


Gunas of Prakrti 


The Sankhya Philosophy advocates three gunas of Prakrti. These are; Sattva, 
rajas and tamas. Prakrti is a state of equilibrium of these three gunas. 


i) Sattva: Sattva is that element of Prakrti which is of the nature of pleasure, 
light (laghu) and bright or illuminating (prakasaka). The tendency towards 
conscious manifestation in the senses, the mind and the intellect; the 
luminosity of light and the power of reflection in a mirror or crystal are all 
due to the operation of the element of Sattva in the constitution of things. 
Sattva is believed to be white. 


ii Rajas: Rajas is the principle of activity in things. Its colour is red. It is 
active because of its mobility and stimulation. It is also the nature of pain. 


iii) Tamas: Tamas is the principle of passivity and negativity in things. Its 
colour is black. It is opposed to the Sattva guna because it is heavy, laziness, 
drowsiness. It produces ignorance and darkness and leads to confusion and 
bewilderment. 


Sattva, Rajas, and Tamas contradict as well as cooperate among each other to 
produce an object. These three gunas are present in all the objects of the world. 
None of them exist alone. Among them each guna tries to dominate the other 
two. Hence, they can’t exist in a tranquility state. As a result, they can’t remain 
pure for a single moment. 


There are two types of transformations occur in the gunas. These are, 
'svarüpa' and ‘virüpa’. During pralaya or dissolution of the world, the gunas 
are changing within themselves without disturbing the others. That is, Sattva 
changes into Sattva, rajas changes into rajas and Tamas changes into Tamas. 
Such transformation of the gunas is called *svarüpaparinama' or change into the 
homogenous. In this stage, the gunas can neither create nor produce anything. In 
case of evolution of the world the gunas are in a state of constant flux and each 
tries to dominate the others. It is this flux of gunas that results in the formation 
of various objects. This kind of transformation is called virüpa transformation 
or change into the heterogeneous. So, it is the starting point of the world's 
evolution. 
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Purusa: 


Purusa or self is an eternal reality. Purusa is the self, subject and knower. Purusa 
is neither the body, nor the mind (manas), neither ego (ahamkara) nor intellect 
(buddhi). It is not the substance which has the quality of consciousness. It is 
the basis of all knowledge and is the supreme knower. It can't be the object of 
knowledge. It is the observer, eternally free, the impartial spectator and peaceful. 
Itis beyond the space-time continuum, change, and activity. It has been described 
as, devoid of three gunas, negative, inactive, solitary witness, observer, knower 
and of the nature of illumination. According to Sankhya Philosophy, the purusa 
is of the nature of pure consciousness and hence beyond the limits of Prakrti. It 
is free from distortions. It is above self-arrogance, aversion and attachment. 


There are five arguments Sankhya has given for establishing the existence of 
purusa. 


a) All the worldly objects are meant for some one. This is so because the 
conscious Prakrti can't make use of them. Hence, all these substances are 
for Purusa or self. 


b) Substances of the universe are composed of three gunas. The purusa is the 
witness of three gunas and he is beyond from these gunas. 


c) Purusais a pure consciousness which is beyond our experience and analysis. 
It is the substratum of all knowledge both positive and negative. There can 
be no experience without him. This is so because he is the sole authority of 
all experiential knowledge. 


d) Since Prakrti is unconscious, it can't enjoy her creation. Hence, a conscious 
element is needed to make use of them. Prakrti is the one to be enjoyed 
(bhogya) and so there must be an enjoyer (bhokta). 


e) There are persons who try to get relieved from all sorts of sufferings of the 
world. The desire for liberation and emancipation implies the existence of a 
person who can try for and obtain liberation. 


Check Your Progress I 
Notes: a) Use the space provided for your answer. 
b) Check your answers with those provided at the end of the unit 


1. Briefly explain three gunas of prakrti. 


2. Describe the characteristics of Purusa. 


Evolution: 


The world and worldly objects are created because of the contact between Prakrti 
and Purusa. The Prakrti alone can’t create the world because it is material. In 
the same manner the Purusa can’t create the world independently because he 
is inactive. An example can help you to understand the nature of Purusa and 
Prakrti in a better way and clear manner. The Prakrti is like a blind man and the 
Purusa is like a lame man cooperating with each other to reach their destination. 
The lame man sits on the shoulders of the blind mind and points to him the way 
where to go and in which direction to move. 


Regarding their contact, the Sankhya says, no real contact took place between 
Prakrti and Purusa. But their mere closeness or nearness with each other 
disturbs the stability of the gunas of Prakrti. When these three gunas; sattva, 
rajas, tamas disturb and disrupt, they are constantly mixing and dissociating. 
As a consequence, evolution begins. 


The order of creation is as follows. 
i) Mahat 


Mahat is the first product of evolution. It is cosmic in its nature. Besides this 
fact, it has psychological aspect in which it is called intellect or buddhi. Here, 
it is important to mention that buddhi should not be understood as the same 
as consciousness. Buddhi is material where as consciousness is eternal. An 
important function of buddhi is to take decisions which are a part of the memory 
act. This helps to distinguish between the known and the knower. Sattva is 
predominately found as an attribute of buddhi. Buddhi helps to identify the soul 
or the atman which differs from all physical objects and their qualities. 


ii) Ahamkara 


Ahamkara is understood as ‘ego’ in English. It is the second product of evolution. 
Ego is identified as "T" or “mine” feelings of an individual. Every individual has 
buddhi, and since ahamkara is a practical element of buddhi, it is found in all 
individuals. Because of ego the purusa looks upon himself as an active agent, 
desire and strive for ends, and possesses characteristics. An individual perceives 
an object through sense organs. Then mind reflects on these perceptions and 
determines their nature. Following this, the attitude of ‘mine’ and ‘for me’ is 
attributed to these objects. 


iii) Manas 


According to the Sankhya Philosophy, manas or mind is neither eternal nor 
atomic. It is constituted with parts and thus can come into contact with the 
different sense organs simultaneously. Mind helps to analyze and synthesize the 
sense-data into determinate perceptions. 


iv) Jñanendriyas 


Jfianendriyas are known as five sense organs; nose, ears, eyes, skin, and tongue. 
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In Sankhya views, sense is an imperceptible energy or force which exists in the 
perceived organs and apprehends the object. This implies, the sense is not the 
ears but their power of hearing. Thus, the senses are not perceptible but can 
infer. They are informed from the functions that they perform. All these are 
born because of the Purusa and they are the result of ego or ahamkara. 


v) Karmendriyas 


Karmendriyas is understood as the five organs of action which reside in mouth, 
ears, feet, anus, and the sex organ. They perform the functions respectively as 
speech, hearing, movement, excretion, and reproduction. 


vi) Tanmátras 


There are five tanmäträs; sabda or sound, sparsa or touch, rüpa or form, rasa 
or taste, and gandha or smell. All are very subtle because they are the elements 
of the objects. Hence, they can't be perceived but inferred. The Sankhya School 
viewed that the five elements; earth, water, air, fire, and ether have their origin 
in the five tanmatras. 


vii) Mahabhütas 


There are five Mahäbhütas found in the cosmos namely; Air or Vayu, Fire or 
Agni, Akasa or Ether, Water or Jala, Prthivi or Earth. Their respective qualities 
are; touch, colour, sound, taste, and smell. 


Check Your Progress II 


Notes: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


What is mahat? 


19.4 SANKHYA DARSANA: EPISTEMOLOGY 


The Sankhya philosophy recognizes three independent sources of valid 
knowledge (Pramäna). These are; perception, inference, and verbal testimony 
(sabda). According to the Sankhya, self possess knowledge. To have knowledge 
of an object there should be contact between object and sense organs. Again, 
the connection must be found between mind and sense organs. Lastly, the mind 
is related to mahat for cognition. Thus the mahat becomes transformed into the 
form of particular objects. Mahat being an unconscious and physical entity can't 
generate knowledge alone. Hence, it requires a conscious and eternal entity like 
Purusa. The Sankhya Philosophy accepts two sorts of perception, savikalpaka 
and nirvikalpaka as Nyàya advocates. 


Sankhya holds that vyapti is found in all sorts of inference. For them, inferences 
are of two sorts; 1) affirmative ii) negative. In the case of the former, inferences 
are constituted of universal affirmative propositions. But in case of the later, 
it consists of universal negative propositions. The Sankhya accepts the five- 
membered syllogism of the Nyäya as the most adequate pattern of inference. 
The Sankhya School adores $abda as an independent source of valid knowledge. 
Sabda or verbal testimony is of two kinds, ‘laukika’ and ‘vaidika’. 


19.5 SANKHYA DARSANA ON BONDAGE AND 
LIBERATION 


The self, who is eternal, pure conscious, and all pervading, due to its ignorance, 
identifies itself with the manas, ahmkara, and mahat which are the products 
of Prakrti. Thus, it experiences the worldly pain and suffering. The universe 
is constituted of manifold objects, and since objects are embedded with gunas 
and selves and even interrelated among them, suffering is unavoidable. This is 
so because the Sankhya claims that wherever there is guna there is suffering. 
Further, they said that the life in heaven is also controlled by the gunas. 


Since there are sufferings and bondage, there are also paths leads to liberation, 
emancipation or salvation. On the Sankhya account, there are two sorts of 
liberation. These are; Jivanmukti and Videhamukti. 


The self attains freedom from worldly suffering and realizes truth in one’s life 
living in the earth is known as jivanmukti. In case of videhamukti, the self attains 
complete liberation from all sorts of sufferings. This is achieved after death 
only. Thus, videhamukti is known as kaivalya. This is understood as liberation 
from the gross body. The Sankhya theory of liberation is termed as ‘apavarga’, 
the purusartha or the summum bonum of life. 


19.6 YOGA DARSANA: ORGANIZATION OF THE 
YOGA-SUTRAS 


Patañjalis Yoga-Sütras consist of four parts. These are, Samadhipada, 
Sadhanapada, Vibhütipada, Kaivalyapada. 


The first part deals with the introduction to the nature and methods of yoga in 
its various forms. It describes the various modifications of the organs including 
citta which is an internal organ of human being. The second part explains the 
causes of suffering and how to eradicate them. It talks about the law of karma 
and human bondage. The third part elucidates the concept how to achieve the 
supra-normal powers and in which ways yoga helps it. The last or the final part 
describes the nature of liberation and spiritual union with the supreme soul/ 
self. 


19.7 PSYCHOLOGY OF YOGA 


Psychological foundation is the prerequisite to understand the path of yoga. 
The most important element in the psychology of yoga is citta. ‘Citta? means 
the three internal organs as described in the Sankhya philosophy- buddhi or 
intellect, ahamkara or ego, and manas or mind. It is the first-modifications of 
the Prakrti in which sattva guna dominates rajas and tamas. 
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It is material by nature, but due to nearness or closeness with the Purusa, it 
acquires consciousness. But when it relates to an object, it assumes the ‘form’ of 
that object. This form is called Vrtti or modification. Due to the modifications of 
Citta, the self knows the worldly objects. There is no real or actual modification 
occurring in the self. But due to the reflection of the Purusa in the modifications 
of Citta, there is an appearance of change found in it. Just as the moon appears 
as moving in the river and waves of the river appear as luminous, similarly 
Purusa appears as undergoing modifications and citta appears as conscious due 
to Purusa’s reflection in it. When the knowledge of an object is attained the 
self ceases to exist from the modifications of Citta. It even detached from the 
association and aversion of the worldly joys and pain. This attachment and 
aversion is nothing but ‘bondage’. To get rid from these bondage human beings 
need to control the modifications of citta. One can control the modifications 
of citta only by practicing yoga in continuous manner. In this regard, Patañjali 
defines yoga as the cessation of the modification of citta. 


19.7.1 Stages of Citta 
There are five stages of citta called as ‘citta bhümi '. 
a) Ksipta (Restless) 


This is the first-stage of citta. In this stage citta is very much distributed and 
attached with worldly objects. 


b) Müdha (Torpid) 
In this stage, tamas dominates the other two gunas; sattva and rajas. 
c) Viksipta (Distracted) 


In this stage, sattva guna dominates the other two gunas. In this stage yoga 
begins and citta tries to attain god or supreme soul. Due to the sattva dominance, 
it is found that there is temporary ceasing of the modifications of the citta. 


d) Ekagra (concentrated) 


In this stage, citta is fixed to some object due to the sattva preponderance. It is 
known as ekagra. 


e) Niruddha (Restricted) 


In this stage the impressions remain in the citta after the cession of 
modifications. 


19.7.2 Forms of Citta 


Since citta is embedded with three gunas -sattva, rajas and tamas, it constantly 
changes. This is so because of the dominance nature of one guna on others. 
Hence, there are three forms of citta noticed; 


Prakhya 


Sattva Guna is dominating in this stage. But, tamas remain as subordinate to 
sattva. The citta aspires for different powers of yoga in this form. For example, 
anima, siddhi. etc, 


Pravrti 


In this form, the citta is predominated by rajas. Tamas, here, becomes weak. 
Thus, this form appears to be enlightened. Examples of this form of citta would 
be “dhyana” or "dhàrna ". 


Sthiti 


The citta is predominated by sattva, and rajas is subordinating to it. In this form 
citta holds its own form and differentiates from others. 


Check Your Progress III 


Notes: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


What is citta? 


19.7.3 Modifications of Citta 


The citía gets modified or changed and acquires consciousness due to the 
reflection of the Purusa or the self. But the real nature of citta is material. The 
changes in citta are known as modifications of Vrttis. The modifications of citta 
are of five types. 


Pramana 


Yoga school, like Sankhya adheres to three pramanas; perception, inference 
and $abda (verbal testimony). In the case of perception, the citta through sense 
organs (both external and internal) comes into contact with external objects 
of the world and assumes its form. In the case of inference, the citta cognizes 
the generic nature of objects and this is equally applicable to verbal testimony 
also. 


Viparyaya 

To possess not determinate knowledge of an object is known as doubt or 
viparyaya. 

Vikalpa 


It is the knowledge in which the object is known but the object does not exist. 
Thus, it is treated as merely a verbal cognition. 


Nidrà 


Nidra is a mental modification where there will be no cognition. It is the 
knowledge of the absence of objects. In this stage, the citta is predominated by 
tamas. However, this stage won't ignore the mild presence of knowledge while 
some body is in sleep. 
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Smrti 


Memory or smrti is the recapitulation or recollection of past experiences. 
Recapitulation is possible through our impressions that we left on the objects 
while cognized. 


Check Your Progress IV 
Notes: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


Smrti (memory) is a modification of the citta. Explain it. 


19.7.4 Kinds of Klesas 


There are several causes responsible for the disturbances in the citta. Among 
those a few are; attachment with objects of the world, cognizing the objects 
wrongly, inactivity, doubt, carelessness, etc. These causes arise because citta 
imagines itself as the agent and the enjoyer because of Purusa 5 reflection on it. 
Hence, we find the earthly sufferings (klesas). 


The Yoga philosophy mentions that there are five kinds of K/esas or suffering; 
Avidya (ignorance), Asmita (egoism), Raga (attachment), Dwesa (aversion), 
Abhinivesa (clinging for long life and fear of death). 


Avidyä arises when we cognize the self as non-eternal and material. But the real 
nature of the self is bliss, eternal, and possesses pure consciousness. Asmita 
is wrongly identifying Purusa and Prakrti. Raga is the craving to get worldly 
pleasure like power, money, etc. Dwesa is anger in the means of suffering. 
Abhinivesa is fear of death. 


19.8 THE EIGHT-FOLD YOGA (ASTANGA YOGA) 


We human beings have body, sense organs, and mind, hence, it is obvious 
to have sensual attachment and passion towards worldly objects. As a result, 
we have drawn in the river of bondage and worldly sufferings. To get rid of 
earthly suffering and to remove the ignorance that is found within us, we have 
to conquer our sense organs, mind and even our bodily act. To do so the citta 
needs to be controlled. In this respect, yoga philosophy prescribes an eight-fold 
path which helps to control our passions and craving for worldly pleasures. 


These eight fold path are as follows. 
i) Yama 
It is the control of mind, body, and speech. The five yamas are: 


a) Ahimsa: it means to accept the principle non-violence. It upholds that not to 
kill or do any injuries to any living beings. 


b) Satya: Satya or truth says to speak the truth and adhere to truth even in your 
thinking. 


c) Asteya: it upholds the principle non-stealing. This includes both not desiring 
others’ wealth and not stealing any goods from others. 


d) Brahmacarya: it is known as celibacy. Here one needs to control his/ her 
senses towards the attachment of heavenly pleasures. It restrains somebody 
from not having a sexual life. 


e) Aparigraha: it says not to accept and aspire for any sorts of unnecessary 
lavish things for life enjoyment like gold, diamond, etc. 


ii) Niyama 


It speaks about the rules for possessing good conduct. There are five niyamas 
as follows. 


a) Sauc: it says about cleanliness which includes both external cleaning (e.g. 
bath, pure diet.) and internal cleaning (e.g. friendliness, empathy etc.) 


b) Santos: it is understood as contentment. It means be satisfied with yourself 
whatever you attain or possess. 


c) Tapa: Tapa or penance includes the power of tolerance. 


d) Swadhyaya: One needs to study religious scriptures to develop his/her 
spiritual knowledge. 


e) Isvara Pranidhän: One should completely surrender himself/herself to 
God. 


iii) Asana 


Itspeaks about doing various bodily postures which helps to retain concentration 
of citta and even helps to control the body as well as mind. By doing regular 
asana one can control the different external and internal organs of the body. 


iv) Pranayama 


This is the fourth stage in the practice of yoga. Pranayama is understood as 
control of breath. This helps the citta to remain concentrate and focused. 
Pranayama has three steps, 


The first step puraka conveys to take as much air as possible. It is known as 
inhaling. The second step Kumbhak expresses after inhaling as much air as 
possible tries to retain it for half of the time taken in inhaling. The third step’ 
recaka ' states that gradually exhale the air by taking the same time that you had 
consumed while taking inhalation. 


v) Pratyahara 


In this stage, the agent should control his/her sense organs for not being 
attracted by the worldly objects. He/she will try to restrain the sense organs 
for not clinging desperately for the objects of the world. Hence, craving for an 
object would cease. 
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vi) Dharana 


Our mind constantly shifts from one object to another. To keep our mind 
focused on one particular point and try to check for its frequency of shifting 
one object to another is called Dharana. In this stage, the agent keeps his/ her 
mind continuously engaged in one object and tries to bring back the mind to 
that particular object if it is shifted to another object as quickly as possible. 


vii) Dhyana 


In this stage, the aspirant becomes successful to remain concentrated on an object 
in a longer time. Here, the aspirant realizes the whole object by concentrating 
its one part. It helps to realize the true nature of the citta. 


viii) Samadhi 


The last step of yoga is known as samādhi. In this stage, the aspirant negates 
the differences between subject and object, realizing the true nature of the citta 
and how it attains the form of the object. Here, the process of concentration 
and the object becomes one and identical. This stage is known as cessation 
of modification of the citta. Samadhi is of two kinds, Samprajnat or sabij 
(attributed samadhi) and a samprajnat or nirbija (attributeless samadhi). 


Samprajnat Samadhi (Conscious Samadhi) 


In this form of samadhi, the aspirant becomes aware of his/her concentration. 
When the citta is concentrated on one object, the similar kind of object of 
modifications occurs in the citta. This is known as conscious samadhi or 
Samprajnat. Concentrating on one object leads to controlling the distracted 
mind which often attaches to different objects of the world. Thus, it is said that 
focusing on one object implies dissociating from other objects. Since attachment 
for worldly pleasures causes suffering, the attention towards a particular object 
removes worldly sufferings (A/esas) and passion for worldly pleasures. This 
helps to receive the real knowledge of an object and becomes free from the law 
of karma or karmic influx. 


This conscious samadhi is further divided into four types. 
Savitarka Samadhi 


In this stage, the citta is concentrated on a gross object and clearly identify it 
through meditation. For example, meditating to see the top of a nose. 


Savicar Samadhi 


In this stage, the citta is concentrated on subtle object and assumes its form. For 
example, concentrating on tanmdtras. 


Sanand Samadhi 


In this stage, the citta is concentrated on a sättvika subtler object and produces 
happiness and joy. 


Sasmit Samadhi 


In this stage, the citta is concentrated on the ego-substance which is identified 
with the self. 


Asamprajñät Samadhi (Supra-conscious) 


This is the highest form of samadhi. In this stage, there will be no distinction 
found between subject and object. The worldly attachment and sufferings 
disappear. Thus, it is known as attribute less samadhi or nirbija. 


Out of these eight stages of yoga, the first five are to be practiced by external 
means and the remaining three stages are to be practiced by internal means. 
This is so because the first five stages are merely preparatory to the latter three 
stages. 


Check Your Progress V 


Notes: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


Discuss asamprajfiat Samadhi. 


19.9 YOGA DARSANA: GOD AND LIBERATION 


According to the Yoga Philosophy, God is free from the law of karma, 
pain, pleasure, joys, and all sorts of worldly attachments. He is omniscient, 
omnipresent and omnipotent. In Yoga Philosophy, God is called as "7$vara '. He 
has eternal knowledge and bliss. His existence is beyond all limitations. He is 
the supreme authority. What he does, it is not for his own sake but only for the 
sake of the universe. 


Since God is eternal, benevolent, all mighty and all pervasive, he is dissociated 
from the law of karma. God is transcendent to everything. Thus, he is detached 
from liberation. 


There are three arguments offered by the Yoga school for the existence of God. 
These are; 


i) Scriptures are ancient and old but stand as references for the existence of 
god. In Vedas and the Upanisads, it is described that God is the ultimate 
existence, eternal and sumum bonum of life. 


ii) Prakrti and Purusa, since they are different and distinct in their nature, they 
can’t come close to each other without intervention of an efficient cause. 
This efficient cause is ‘God’. He is responsible for bringing prakrti near to 
the purusa. 


iii) God is free from all these properties. He is the ‘Supreme Being’ and the 
source of all substratum of the universe and became the creator of all living 
creatures in the earth. The whole world is so vast that an ordinary human 
being can neither create nor control over it. Hence, God’s existence is 
acclaimed. 
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19.10 LET US SUM UP 


The Sankhya philosophy is the oldest school among all the schools of Indian 
Philosophy. A sage named kapila was the founder of this school. This system is 
dualistic because it accepts two ultimate realities, Purusa and Prakrti. Prakrti 1s 
eternal, unconscious, and active. Purusa- is eternal, pure conscious, and inactive. 
There are three gunas found in Prakrti. These are sattva, rajas, and tamas. It 
advocates Satkaryavada, which expresses the effect exists in its material cause 
prior to its production. According to the Sankhya school of thought, bondage is 
due to the attachment towards worldly objects and liberation is the dissociation 
from worldly suffering and pain. 


Yoga Sütras are the basic text of yoga philosophy. The citta is an important 
element of the psychology of yoga. The citta modifies due to the reflection of 
the Purusa on it. It is known as citta- vrtti. We the human beings suffer because 
of the modifications of citta, which is known as klesas in Yoga philosophy. 
‘Liberation’ in the Yoga philosophy is known as “kaivalya” and the aspirant to 
attain the liberation is known as ‘kevali’. 


19.11 KEY WORDS 


Citta : Citta (Pali) is one of three overlapping 
terms used in the to refer to the mind, the 
others being manas and vijndna. It primarily 
represents one's mindset, or state of mind. 


Guna : Guna means ‘string’ or ‘a single thread or 
strand of a cord.’ In more abstract uses, it may 
mean ‘a subdivision, species, kind, quality,’ 
or an operational principle or tendency. 


Klesas :  Klesa is the source of suffering. 
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19.13 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


l. 


Three gunas of prakrti are sattva, rajas and tamas. Sattva is white, rajas is 
red and tamas is black in colour. These three gunas help for the production 
of objects in the world. In some objects they are found in a homogeneous 
manner and in some cases heterogeneous manner. 


Purusa is eternal, inactive but embedded with pure consciousness. It is the 
enjoyer who enjoys all the products of the prakrti. It helps prakrti to produce 
objects in the world. The nearness between purusa and prakrti causes the 
evolution to start. 


Answers to Check Your Progress II 


]. 


Mahat is the first product of the prakrti. It has a psychological aspect in 
which it is called intellect or buddhi. Buddhi helps to identify the soul or the 
atman which differs from all physical objects and their qualities. 


Answers to Check Your Progress III 


l 


The most important element in the psychology of yoga is citta. 'Citta' means 
the three internal organs as described in the Sankhya philosophy- buddhi or 
intellect, ahamkara or ego, and manas or mind. It is the first-modification 
of the Prakrti in which sattva guna dominates rajas and tamas. 


Answers to Check Your Progress IV 


Íl, 


Memory or smrti is the recapitulation or recollection of past experiences. 
Recapitulation is possible through our impressions that we left on the objects 
while cognized. Thus in this stage some sorts of modifications are found in 
citta. 


Answers to Check Your Progress V 


I, 


Asamprajnat samadhi is the highest form of samadhi. In this stage, there will 
be no distinction found between subject and object. The worldly attachment 
and sufferings disappear. Thus, it is known as the attribute less samādhi or 
nirbija. 
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20.11 Answers to Check Your Progress 
20.0 OBJECTIVES 


After having studied and worked through the unit, you should be able to: 
e illustrate the validity of knowledge; 

e discuss arthapatti (postulation) as a source of valid knowledge; 

e analyze khyativada (theory of error); 

e explain the nature of self; and 


e discuss Mimarhaka’s concept of liberation. 


20.1 INTRODUCTION 


In this unit, you will find the complete discussion on the Mimarhsa philosophy, 
their views on epistemology and the metaphysics. Theory of error and theory 
of causation are also discussed with reference to their view. Further, their 
arguments on the sources of valid knowledge (pramanas) are elucidated in an 
elaborate manner. 


The Mimamsa philosophy is one among the other schools of Indian philosophy. 
The Mimamsa School was founded by Jaimini in 400 B.C. He was the author of 
‘Mimamsa sūtra’. The commentator works on Mimamsa Sūtra are primarily of 
Kumarlia Bhatta and Prabhakara Misra. Like Nayaya-Vaisesika and Sankhya- 
Yoga, Mimaàmsa- Vedanta is considered as an allied system of Indian school of 
thought. The word *Mimamsa' means ‘revered thought’ or ‘enquiry’ which is 
to be applied originally in the interpretation of the vedic rituals. To interpret 


*Dr Satya Sundar Sethy, Associate Professor, Department of Humanities and Social Sciences, 
Indian Institute of Technology, Madras. 


Vedic Sentences, Kumarila Bhatta developes the theory of Abhihitanvayavada, 
which means the words have their own independent meanings and sentence- 
meaning (vakyartha) is the sum total of word-meanings. Prabhakar develops 
anvitabhidhanavada. According to this, words have no indepandent meanings. 
Words express meaning in a sentence (with relation a verb; for example, Pot 
has a meaning in relation to verb ‘bring’.). Mimàmsa deals with the initial part 
of the Veda and is therefore called as Ptrva-Mimarhsa. The initial part of the 
Veda concerns human action, their rituals and the sacrifices. It is thus known as 
karmakanda. 


Two scholars namely Kumarila Bhatta and Prabhakar Misra wrote treatises 
on the Mimamsa philosophy. They aimed at giving a theistic learning to the 
Mimarmsa philosophy. 


20.2 EPISTEMOLOGY 


The term epistemology deals with knowledge of an object. When we cognize an 
object we possess knowledge of that object. To verify whether our knowledge 
of that object is correct or not, we have to consider the below four conditions. 
These are; 


i) It must not arise from defective causes. 


ii) It must be free from contradiction. This implies it must be self-consistent 
and should not be contradicted by subsequent knowledge. 


iii) It provides the experience of an object which has not been experienced 
earlier. In short, it provides experience of an unknown object. 


iv) It must represent the object. 


Once these conditions are satisfied, our cognition of an object will be treated 
as valid. While considering these conditions, it is mentioned that memory can't 
be regarded as valid knowledge because it arises from the impression of a prior 
cognition which contradicts the third condition/ criterion of valid knowledge. 


Validity of knowledge 


Kumarila regards cognition as a means of valid knowledge because of its 
apprehension (anubhüti), and he regards cognizedness produced by a cognitive 
act as its result. Prabhakara, on the other hand, vividly expresses that we cognize 
an object by means of valid knowledge as it is an apprehension, but it is not 
to the means of ‘recollection’ as it is found in case of memory. He identifies 
pramana with prama or valid knowledge and regards cognition as manifesting 
itself but not inferable from cognizedness of its object. Thus for him, pramana 
is the same as prama. In his views, all cognitions are valid and their invalidity 
is due to the disagreement with the real nature of objects. So wrongness does 
not belong to the cognition but to the object cognized. 


With these analyses, the Mimàmsa philosophy discusses two theories; Svatah 
pramanyavada, and Paratah pramdnyavada. The former is translated as intrinsic 
validity and the latter is translated as extrinsic validity of knowledge. To explain 
Svatah pramanyavada, knowledge of an object is valid by itself. Validity of 
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knowledge arises from the essential nature of the causes of knowledge and it 
is not due to any extraneous conditions. To elucidate Paratah pramanyavada, 
knowledge is not self-evident but it is validated by extraneous conditions. 


By doing integration (reshuffling) of these two theories, we are resulted in four 
theories. These are; 


i) Svatah pramänyaväda (intrinsic validity) 

ii) Svatah apramänyaväda (intrinsic invalidity) 
iii) Paratah pramanyavada (extrinsic validity) 

iv) Paratah apramänyaväda (extrinsic invalidity) 


The Mimamsa (Kumarila) upholds Svatah pramanyavada and Paratah 
apramanyavada. For him, the validity of knowledge arises from the essential 
nature of its causes untainted by defects, and is known by the knowledge itself. 
Intrinsic validity of knowledge consists in its being generated by the complement 
of causal conditions of the knowledge itself, and not by extraneous conditions 
besides them. The knowledge of validity is also generated by the aggregation 
of causal conditions, which make the knowledge known. But the invalidity of 
knowledge arises from defects in the causal conditions of the knowledge. It is 
known from the knowledge of the object itself. 


Analyzing the four theories, the Sankhya philosophy upholds Svatah 
pramanyavada and Svatah apramanyavada. In their view, both valid and 
invalid knowledge are intrinsic whereas Buddhists argue in favour of Svatah 
apramanyavada and Paratah pramanyavada. They regard that validity of 
knowledge is extrinsic and invalidity of knowledge is intrinsic. For them 
knowledge is invalid in itself but it is validated by extraneous conditions. As 
soon as knowledge of an object is generated, it can't apprehend the real nature 
of the object. It is uncertain at the time and liable to contradiction, and so should 
be regarded as invalid. Its validity is subsequently known by the knowledge 
of the excellence of its causes; or the knowledge of its harmony with the real 
nature of its object, or the knowledge of a fruitful action and sets aside its 
intrinsic invalidity. 


The Nyaya-Vaisesika regards the validity of knowledge as due to the excellence 
(gunna) of its causes. These schools regard both validity and invalidity of 
knowledge as extrinsic. 


Check Your Progress 1 
Notes: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


Explain Svatah pramanyavada. 


20.3 SOURCES OF VALID KNOWLEDGE 
(PRAMANAS) 

Kumarila Bhatta recognizes six pramanas. These are; 

i) Perception 

ii) Inference 

iii) Comparison 

iv) Verbal testimony 

v) Postulation (Arthapatti) 

vi) Non- apprehension (Anupalabdhi) 


Prabhakara rejects non-apprehension (anupalabdhi) as a source of valid 
knowledge. He states that negation can’t be an independent pramäna. The 
reason he gives, it is a disagreement with positive facts or phenomena which 
are found in other pramanas. Thus, he accepts five pramanas. Let us illustrate 
all the above pramanas in a sequential manner. 


Perception 


Perception is a form of knowledge which results from the contact between 
the object and the sense-organs. Generally, we believe whatever is perceived 
by our senses must be true because in perception, the objects are directly 
known through our sense-organs. Thus perception is an immediate knowledge. 
Example; by seeing and touching a table one can acquire the knowledge of that 
table. Perceptual knowledge is valid only when an object is perceived as it is. 


Like Naiyayikas, the Mimàmsa School has classified perception in various 
kinds from different perspectives. Firstly, perception is classified in two types; 
ordinary (laukika) and extraordinary (alaukika). When sense organs come 
into the contact with the object in the usual way we have ordinary perception. 
savikalpaka (determinate) and nirvikalpaka (indeterminate) are two forms of 
ordinary perception. The detail analysis of these two perceptions are found in 
the first unit of this block. In the case of extraordinary perception, the objects are 
not presented to the senses in the usual way but they are conveyed to the sense 
through unusal medium. On perception, the basic difference between the Nyaya 
and the Mimamsa philosophy is, the Naiyayikas regard the auditory organ as 
proceeding form ether (akasa) while the Mimansikas regard it is proceeding 
from space (dik). 


Inference (Anumäna) 


The second kind ofpramana is called anumana. Inference is a kind of knowledge, 
which is based on previous cognition. In perception we have direct knowledge 
of an object because there is a direct presentation of an object before our sense 
organs. Therefore, perceptual knowledge is immediate. 


In anumana, there is no such direct presentation of the object and therefore it is 
called paroksa jñäna or mediate knowledge. In anumaàna, an object is inferred 
to be present in a particular case because it has been invariably perceived to be 
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present in all such similar cases. Thus in anumäna, the cognition of an object 
is based on our prior knowledge of it. For example, we see smoke in a distant 
hill. From the presence of smoke, we at-once infer that these must be fire in the 
distant hill. 


Comparison (Upamäna) 


Upamana is a pramäna recognized by the Mimansikas as similar to Naiyayikas? 
views. In upamana, knowledge of an object is determined by comparing it 
form other similar kinds of objects. Thus roughly it is treated as analogy. For 
example, assume a situation where a man has not seen a gavaya or a wild cow 
and doesn't know what it is. A forester told him that a wild cow is an animal 
like a country cow but she is more furious and has big horn in her forehead. In 
a later period he comes across a wild cow in a forest and recognizes it as the 
wild cow by compairing the descriptions made by the forester. This knowledge 
is possible due to the upamana or comparison. Thus, upamana is the knowledge 
of the relation between a name and the object it denotes by that name. 


Verbal Testimony (Sabda) 


According to the Mīmāmsā philosophy, testimony is a reliable statement uttered 
by a trustworthy person similar to Nyaya Philosophy. It is stated that a sentence 
consists of a group of words, and a word is considered as an entity which has 
the power to express some meaning. Testimony is a valid knowledge, which is 
derived from word or sentence. But all words or sentences can't be treated as 
testimony because all verbal expressions are not necessarily regarded as valid 
knowledge. So, on the account of Mimamsakas, sabda must be based on the 
verbal assertion of a trustworthy person who knows the truth and desires to 
speak the truth for the guidance of others. 


Verbal testimony is used as meaningful words or sentences. The mere 
combination of letters or the words don't provide a valid knowledge. Therefore, 
words and sentences must be used in a specific sense whose meaning will be 
clear, as a result, it would be treated as a valid pramana. 


Postulation (Arthapatti) 


This is a unique source of valid knowledge upholds by the Mimansikas. In other 
words, the Mimansikas expressed arthapatti as a valid method of cognition. 
The expression “arthapati” is a combination of two words namely ‘artha’ 
and ‘apatti’. The term artha means fact and apatti means ‘kalpana’ which is 
understood as ‘supposition’ in English. Thus, etymologically speaking, arthapati 
is that knowledge which resolves the conflict between two facts. It entails a 
presupposition which solves the problem that occurred between two facts. 


Arthapatti is the assumption of an unperceived fact in order to reconcile two 
apparently inconsistent perceived facts. When a known fact can't be accounted 
without another fact, we have to postulate the existence of third fact. The valid 
and justified knowledge of the third fact is known as arthapatti. 


For example, Devadatta is a fat man by fasting in the day. In this proposition we 
find two facts. One, Devadatta is a human being alive and he is fat. Second, he 
is not eating in day time. In order to resolve this conflict, i.e. how a person will 


be fat and not eating anything in day time, we postulate the existence of third 
fact, i.e. he must be eating in the night. Another example, “John is living and 
who is not at home". The problem observed here is how John is alive and is not 
found in his home. To resolve this conflict, we postulate the fact, i.e. he may be 
staying in a rented house outside his home. Thus, postulation or presumption is 
a valid source of knowledge. 


Check Your Progress II 


Notes: a) Use the space provided for your answer. 


b) Check your answers with those provided at the end of the unit 


Discuss ‘arthapatti’ as a valid pramana. 


Non-Apprehension (Anupalabdhi) 


This is an independent source of valid knowledge subscribed by the Mimamsa 
Philosophy. Non-apprehension is the immediate knowledge ofthe non-existence 
of an object. An object doesn't exist in a particular place and a particular time. 
But it exists elsewhere. To perceive the non-existent of that particular object in 
a given situation/place is known as anupalabdhi. 


For example, ‘there is no book on the table". Here, an individual does not 
perceive the book directly through his/her sense organs. But the knowledge 
of the absence or non existence of the book on the table arises because of the 
non-perception of the perceivable object. The absence of an object from the 
situation in which it should be available is said to be its non-existence. And, to 
possess the knowledge of non existence of objects in an existence form is called 
anupalabdhi. 


20.4 THEORIES OF ERROR (Khyativada) 


The theory of error is called "kAyativada'. It is opposed to the theory 
‘pramanyavada’ (validity of knowledge). The term 'kAyativada ' is associated 
with invalid or erroneous knowledge. Generally Khyati means knowledge or 
cognition. Before, entering into the discussion of theories of error which is 
expressed differently by different schools you should know *what is error?' 


Error (viparyaya) 


Error or bhrama is the reverse of valid knowledge (prama). In the case of valid 
knowledge the presentation of an object is found what it really is, but in case 
of error, it is found in inverse mode. In case of error, we cognize what it is not. 
In error, an object is cognized as having certain characteristics that really fall 
outside of its being. Thus, it is a wrong apprehension in which the object is 
taken for what it is not. All errors are subjective in their nature. For example; we 
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cognize a snake instead of a rope. This happens because the characteristics of 
a snake are found in the rope. In the similar way we cognize shell erroneously 
as silver. 


Check Your Progress III 


Notes: a) Space is given below for your answers. 


b) Compare your answer with the one given at the end of this 
unit 


What is error? 


Prabhakara school of Mimaärnsä and Advaita Vedantins propounded 
‘akhyativada’ and ‘anirvacaniya khydativada’ repectively. Kumarila Bhatta 
advocates the theory of error known as ‘viparita khyativada’. Nyaya accepts 
*anyathakhyativada ', Earlier Sankya and Ramanuja advocates 'Satkhyativada', 
Later Sankhya and Jainism advocate ‘sadasatkhyativada’, Sünyavàda accepts 
'asatkhyativada' and Vijñanaväda advocates ‘atmakhydtivada’. Let us discuss 
how they establish their theory in their own ways. 


Akhyativada 


This theory of error is advocated by Prabhakara school of Mimarnsa. It is also 
known as ‘viveka khyati’. According to Prabhakara School of Mimarnsa, there 
is no invalid cognition. A particular cognition may be less true but it can never 
be untrue. They recognize two fold classification of cognition. These are; 


i) Valid cognition 
ii) Memory 


But they did not acknowledge delusive cognition as a third class. This is because 
delusive cognition generates out of above two cognitions. 


For example, ‘This is silver’. The ‘this’ is perceptually cognized and the ‘silver’ 
is remembered. The cognition of the ‘this’ is perceptual because there is sense 
contact with what is present before us, i.e. shell. However, the cognition of 
silver is a memory being generated by our sense-impression. In this case, the 
cognizer fails to demarcate percept from smrti. As a result, our knowledge of 
the object is treated as erroneous. Hence we cognize shell as silver. 


Anirvacaniya Khyativada 


This theory of error is proposed by Advaita Vedantins. It states that something 
is presented to our senses because of avidyä or ignorance. Due to avidya the 
cognizer cognizes an object something different from what it is. 


For example, we cognize shell as silver. In this case our knowledge of silver is 
imposed on the object ‘shell’. So it is erroneous. Further, they said that nothing 
is found real in this world because knowledge of an object is altered in the 
next moment. Due to 'I-ness', we cognize objects in the world. But the fact is 
that there is only one reality that is eternal and unchanging which is known as 
Brahman. Hence, whatever we cognize is not real. 


Therefore, the nature of creation is indescribable. This implies that cognition of 
shell as well as silver is not real. Hence, the theory of error is indescribable. 


Viparita Khyativada 


In regard to the theory of error, Bhatta School of Mimàmsa proposed a new 
theory known as ‘viparita khyativada '. In their view, error lies because of the 
wrong relation between the object and sense organs, but it is not due to the 
objects which are real. For example, people belong to different parts of the 
world see one and the same moon but wrongly claim that they see different 
moons. This theory of error is reversal of right behaviour towards an object. For 
him error is miss-apprehension. 


Anyathakhyativada 


Nyaya Philosophy believes that error is miss-apprehension. It is like Kumarila's 
Vipritakhyati. Natyayikas say that the presented object is perceived elsewise 
(anyatha) and represented object is perceived elsewhere. For Example when 
someone mistakenly perceive silver in place of shell, then s(he) perceived 
(presented) shell as (represented) silver (elsewise) and perceive silver in the 
other place (elsewhere). The perception of silver is revival in the memory due 
to jñanalaksanapratyaksa. Kumarila does not accept such kind of pratyaksa. 


Satkhyativada 


Ramanuja accepts that error is non-apprehension. Similar to Prabhakar, he 
believes that error is imperfect and not ignorance. It is partial truth. For him 
every object has the qualities of others, that is why error occurs. For this he 
accepts triplication (trivrt karana) or quintuplication (pafici karana). The shell 
appears as silver, because some particles of silver exist in the shell. That is why 
this theory is also called Yatharthakhyati or akhyati-samvalitasatkhyati (non- 
apprehension-cum-apprehension of reality). 


Asatkhyativada 


For Sünyavädin reality is void. Void means no independent origination. So for 
them error means that the object of cognition is unreal (asat), because reality is 
void. 


Atmakhyativada 


According to Vijfianavadin error is the superimposition of the vijñana (form of 
cognition) on the so-called external object. In reality external object is unreal. 


Sadasatkhyativada 


Later Sankhya (Sankhya Sütra) and Jainism believe that in erroneous perception 
the cognition of the object is real but the synthesis of the cognition is unreal. 
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Abhinavanyathakhyativada 


Madhva theory of error is known as Abhinava anyatha khyati. The past experience 
of real silver that has created an impression in the mind is triggered on seeing a 
shell due to certain defects. The ‘silver’ seen on shell is non-existent. Due to the 
confusion between the mental impressions of silver with the shell it gives rise 
to the illusion of silver. 


20.5 METAPHYSICS 


The Mimarmsa Philosophy believes in the existence of an eternal world and the 
innumerable individual souls within it. They also admit the existence (presence) 
of other eternal and infinite substances in the earth. They viewed that the world 
is constituted of three types of elements. These are; body, sense organs and 
eternal things. The self in the body enjoys the fruit of its actions. Sense organs 
used as the means to experience pleasure and pain. External things are meant for 
enjoyment. Apart from all these realities they also believe in many other realities 
like, the existence of heaven, hell, etc. although these are not perceivable. Thus, 
Mimarhsakas are treated as pluralistic realists. 


The Mimamsakas agreed upon the view that the creation and destruction of 
the world is based on our karmas. Hence, they ruled out the existence of God 
behind the creation of the world. For them, God is an unseen power who guides/ 
instructs us to do certain karmas in a certain time/period. 


Regarding categories, Prabhakara School of Mimamsa recognizes eight 
categories. These are; substance (Dravya), quality (guna), action (karma), 
generality (samanya), inherence (samvaya), force (Sakti), number (samkhya) 
and similarity (sadrshya). Differing from Prabhakara, Kumarila admits only 
four positive categories out of eight. These are; substance, quality, generality 
and action. Further, Kumarila adds one more in his list-abhava. 


Theory of Causation 


According to the Mimamsa philosophy, theory of causation is explained through 
‘theory of energy’. They explained that there are potent energies found in the 
cause. As a result, a particular cause produces a particular effect and that has 
been observed or known by us (human beings). Thus each phenomenon can be 
explained only by the theory of potent energy in the cause. If the potent energy 
is absent, no effect would be observed. An example can clarify this notion. If 
we fry a seed and sown in the soil, it won't sprout out. The reason is the potent 
energy of the seed is consumed in the process of burning it. 


20.6 NATURE OF SELF 


About the self, Mimamsakas admit that there are innumerable selves exist in 
the world. For them, souls are of two sorts. One is liberated soul and other is 
living soul (individuals of the earth). This implies every living being possesses 
a distinct self or soul. For Mimamsakas, the self is eternal and imperishable 
substance. When a living animal dies, it won't die with it. It continues to live 
to reap the fruits of its deeds. According to Mimärnsakas, ‘consciousness’ is 
not the essential attribute of the self. Rather, it is considered as an adventitious 
quality that emerges in particular situations. For example, while in deep sleep 


consciousness is not found in the self. This is so because in this stage there will 
be no contact between sense organs with objects. 


Kumarila says that there is no knowledge of self as we have the knowledge 
of external objects like, tree, grass, bird, etc. Thus, for him, self is the object 
of self consciousness. Further, he states that when we concentrate on self we 
realize ‘I exist’. Refuting this view Prabhakara Mīmārhsā expresses that the self 
can't be the subject and object of the same knowledge. This is so because one 
thing can’t be both the ‘doer’ and the ‘deed’ at the same time, and in addition 
to that the function of the doer and the deed are opposite/contrast to each 
other. Thus, on the account of Prabhakara, an objective knowledge consists 
of three constituents; the knower, the known, and the knowledge. All these 
three constituents are known simultaneously for acquiring the knowledge of an 
object. For example, “I know this table". Here, the knower is T", the known is 
‘table’ and the knowledge that acquires is about the object ‘table’. 


Check Your Progress IV 
Notes: a) Space is given below for your answers. 


b) Compare your answer with the one given at the end of this 
unit 


Explain the Mimarhsaka’s views on ‘self’. 


20.7 GOD AND LIBERATION 


The Mimamsa Philosophy has given much importance to the Veda than the 
God. The Vedas prescribe eternal principles to do one's own duties and possess 
a good and healthy life in the cosmic world. God becomes only the name to 
offer flowers while performing the rituals. They consider ‘yajña’ is the highest 
sacrifice to achieve summum bonum in one's life. Yajña is not for the worship 
to Gods or propitiation of Gods but purification of one's own soul. 


There are two sorts of actions performed by living soul in this earth. One; 
actions are performed to achieve certain worldly pleasures. Second; actions 
are to be performed because the Gita prescribes it. In short, the former action 
is known as duty for duty sake and later is known as duty for deity. Since, there 
are actions, there are attachment with worldly objects, hence arouses sufferings 
and pains. To detract from (get rid of) all sorts of sufferings, one needs to get 
liberation. In this regard, Mimamsakas state that the self moves in the cycle of 
birth and death because of its action and attachment towards worldly pleasures. 
The state of liberation can be attained only when the self gets emancipation 
from the bondages of mind, body, sense organs and objects of the world. This 
helps the self to remain free form the cycle of birth and death. In the state of 
liberation, the self cannot enjoy the experience of pleasure and pain because it 
is devoid of consciousness. 
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Thus, for Mimamsakas, liberation is not a state of bliss. It is a state where the 
self achieves its real nature and dissociated from worldly pleasure and pain. 


20.8 LET US SUM UP 


The founder of the Mtmamsa School is Jaimini. He is the author of Mīmāmsā 
Sūtra followed by two chief commentators, Kumärila Bhatta and Prabhakara 
Mishra out of many. 


Epistemology (Jidnamimamsa) 


A valid knowledge is one, that doesn’t arise from defective causes, it is devoid 
of contradictions and dealt with object. The Mimamsa philosophy states about 
Svatah pramanyavada (intrinsic validity) and Paratah pramanyavada (extrinsic 
validity). 


Metaphysics (Tattvamimarisaá) 


The Mimarmsa philosophy is pluralistic realism because they suggest there 
are innumerable objects existing in the world. There are infinite and eternal 
souls also exist in the world. Souls are of two sorts. One is a liberated soul and 
another is, a living soul. This implies as many bodies as there are many souls. 
Further, they said that non-perceivable entities exist in the world, like, hell, 
heaven, etc. 


20.9 KEY WORDS 


Sütra : Sutra (Sanskrit) literally means a thread or 
line that holds things together, and more 
metaphorically refers to an aphorism, or a 
collection of such aphorisms. 


Karmakanda :  Karmakända refers to portions of the 
Samhitas and Brahmanas with ceremonial 
rituals used in a system of worship to establish 
communication with gods. 


20.10 FURTHER READINGS AND REFERENCES 


Hiriyanna, M. Outlines of Indian Philosophy. London: George Allen & Unwin 
Publication, 1932. 


Madhavacarya. Sarvadarsansamgrah. Translated by E B Cowell & A E Gough. 
Delhi: Bhartiya Kala Prakashan, 2017. 


Radhakrishnan, S. Indian Philosophy. Vol.2. London: George Allen & Unwin 
Publication, 1927. 


Sharma, C. A Critical Survey of Indian Philosophy. Delhi: Motilal Banarasidass 
Publication, 1964. 


Sinha, J. Indian Realism. London: Kegan Paul Publication, 1938. 


20.11 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


l. 


Svatah prāmāņyavāda means intrinsic validity of knowledge. In this case, 
knowledge arises from the essential nature of its causes untainted by defects, 
and is known by the knowledge itself. Intrinsic validity of knowledge 
consists in its being generated by the complement of causal conditions of 
the knowledge itself, and not by extraneous conditions besides them. 


Answers to Check Your Progress II 


Í; 


Arthāpatti or postulation is the assumption of an unperceived fact in order 
to reconcile two apparently inconsistent perceived facts. When a known fact 
can’t be accounted without another fact, we have to postulate the existence 
of third fact. The valid and justified knowledge of the third fact is known as 
arthapatti. 


Answers to Check Your Progress III 


Îi 


All error is subjective. In case of error, we cognize an object what is not 
present. An object is cognized as having certain characteristics that falls 
outside of its being. Thus, it is a wrong apprehension or non-apprehension 
in which the object is taken for what it is not. For example, cognizing a shell 
as silver. 


Answers to Check Your Progress IV 


ile 


According to Mimarsakas, there are innumerable selves existing in the 
world. Self or soul are of two types. One is liberated soul and another is 
living soul (individuals of the earth). This implies every living being 
possesses a distinct self. For them, a self is eternal and imperishable. When 
a living animal dies, it won’t die with it. It continues to live to reap the fruits 
of its deeds. 
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21.0 OBJECTIVES 


The main objective of this Unit—is 


e to elucidate the epistemology, metaphysics and axiology of Advaita, and 
Dvaita schools of Vedanta Traditions. 


e discuss the idea of liberation, means to liberation. 


21.1 INTRODUCTION 


Upanisads are called Vedanta. Becuase they are last portion of Veda or some say 
that they are the essence of the Veda. They are philosophical in nature. Upanisads 
are one of the prasthantrayi (Upanisads, Bhagvadgita and Vedäntasütra of 
Badarayana are called departing or beginning point or base of vedantic schools). 
Various schools based their philosophy on these three. Various attempts have 
been made by different philosophers to interpret upanisads to justify or establish 


*Dr. S. Bhuvaneswari, University of Madras. 


their own thesis. These schools are called Vedanta schools. Vedanta philosophy 
is based upon revelation or Sruti, argument or Yukti and experience or Anubhava. 
In this unit we will discuss three themes of Sarnkara, Madhva and Ramanuja. 
Samkara propounded Non-dualim (Advaita), Madhva presented dualism and 
Ramanuja established Qualified non-dualism (Visistadvaita). 


21.2 SAMKARA 


Sarnkara was born in 788 A.D. in Kalady, Kerala to the couple Shivaguru and 
Aryamba, who were great devout of Lord Siva. He commented on the Prasthäna 
Traya (the three basic tenets of Vedanta, viz, Upanisads, Bhagavad Gita and 
Brahma Sutra). Some of his disciples were Padamapada, Sure$vara, Totaka and 
Hastamalaka. His famous philosophical compositions are Vivekachudamani, 
Upadesa Sahasri, Vakyavrtti, Mohamudgara (Bhaja Govindam) etc. Some 
of his devotional hymns are Ganesha pancharatnam, Saundaryalahari, 
Sivanandalahari, Narmadästakam, etc. It is said that Sarnkara composed more 
than hundred works in his short life span. At the end of his mission in 820 A.D, 
he directed his disciples to carry out his vision for the welfare of humanity. He 
then, it is said, walked towards the Himalayas. 


21.3 EPISTEMOLOGY 


The quintessence of Advaita philosophy is given out by Sarhkara in his famous 
line: Brahma satyam jaganmithya jivobrahmaiva naparah — Brahman is real, 


the world is unreal and the individual self is non-different from Brahman. This 
teaching is based on the Upanisadic statements and the whole exercise of culling 
out the Advaitic essence lies in the interpretation 


The knowledge of self or Brahman cannot be gained by perceptual cognition 
since Brahman can never be objectified. Brahman is self-evident luminous being, 
hence the knowledge of Brahman is known as svarüpa-jfiana or knowledge of 
nature of self as opposed to vrtti-jfiana or empirical knowledge. 


According to Samkar, Brahman cannot be known through any means of 
knowledge. Because every means of knowledge presupposes duality; the duality 
between knower and the object of knowledge. Brahman is non dual. There is 
no duality between knower and the object of knowledge. Even Scripture is in 
avidya (duality). But they have statements related to Brahman, hence they can 
be used as an indicator towards Brahman. One who knows Brahman becomes 
Brahman shows that there is no time-difference between knower and known. As, 
the space in pot (ghatakas) and space (mahäka$) are the same and one, but due 
to the wall ofthe pot, we think that they are different, but when the pot destroys, 
you cannot perceive ghatakash. Brahman is omnipresent as the mud is present 
in all mud-pots/vessels. The name and form that that is pot, that is bottle, these 
are only modification of mud, the truth or real is mud alone. Similarly Brahman 
alone is real, the world is modification and has no independent and different 
existence from Brahman. 


Avidya is natural, it is without beginning. It is seeing something as different or 
other thing. It is sadasadvilaksan, because it is neither real/existent (Brahman 
is alone real) nor unreal/non-exitent (like, flower in the sky). That is why we 
cannot interpret Avidya (For interpretation, something should be in the category 
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of real of unreal). That is why avidya is called anirvachniya (no interpretation 
is possible). 


21.4 METAPHYSICAL CATEGORIES 


In this section we shall deal with the metaphysical categories of Advaita. 
Brahman 


Reality is non-sublated in three states (Waking, Dreaming and Deep Sleep; Jagrat, 
Swapna, Susupti). I or self cannot be sublated, because its denial presupposes 
its existence. This I or self without any boundry is Brahman. Upanisads define 
Brahman in two ways, one is revelation of its essential nature (svarüpa laksana) 
and the second is revealing Brahman through secondary attributes (fatastha 
laksana). The Upanisadic statements like ‘Existence Consciousness Limitless 
Brahma’ is known as essential or direct definition of Brahman and statements 
that describe Brahman as the creator of the universe, like, ‘That from which 
all beings originate’, is tatastha laksana. Brahman is described as one, only, 
without duality which implies Brahman is free from homogeneous difference, 
heterogeneous difference and difference within itself (sajatiya vijatiya svagata 
bheda sünya). The non-dual Brahman free from attributes, modifications, and 
form, ever-pure, alone exists. It is transcendentally real and is the absolute being. 
According to Advaita, Nirguna Brahman alone is real. Brahman, when realised 
as non-different from the true nature of individual self is known as Atman. 
Thus, Brahman and Atman are essentially one. Brahman is anadi or without 
a beginning. Brahman, defined in its secondary attributive form, is known 
as Saguna Brahman or Iévara. I$vara is defined as Brahman-Consciousness 
reflected in Maya, where Maya is the power of I$vara. 


Avidya 


Avidyà (sometimes refer to as Maya; It is disputable that whether Sarnkar used 
the term Maya or not. This dispute is based on the dispute that which book 
is written by Sarhkar.) or the primal matter is also without a beginning that 
has Brahman as its locus and content. The existence and evidence of Brahman 
is concealed by Avidya. Avidya or Maya is the limiting adjunct that distorts 
Brahman-consciousness. Maya is defined as indescribable or that which cannot 
be categorised as existent, or non-existent or both. It cannot be said to be existent, 
since on rise of Brahman-knowledge, Maya and its effects gets sublated. It 
cannot non-existent, since it is experienced. It cannot be both since opposed 
features cannot exist in the same locus. It is not perceptible but inferred through 
its products, the world and the material bodies. Maya possesses two powers, 
one to conceal (avarana sakti) the nature of consciousness and the other to 
project (viksepa sakti) a world of plurality. Maya does not have an independent 
existence of its own and it depends on Brahman for its existence. According to 
Advaita, that which has a dependent existence is unreal (mithya). 


Jiva 


According to Advaita, the Brahman-consciousness reflected in the mind is 
jiva. Jiva is also said to be without a beginning. By considering six factors 
as beginningless, Advaita shows the cyclicity of time and does not probe into 
the ‘first’ creation that is dismissed as illogical. In the sense, jiva is limited 


in knowledge, power and located in a place. Jiva is many, constituing three 
bodies — gross, subtle and causal, the material body is subject to birth and death. 
While the physical body serves as the abode of experiences, the subtle body 
serves as the means of experiences. The three bodies based on their functions 
are classified into five sheaths (panchakosa), viz, food-sheath (annamayakosa), 
air-sheath (pranamayako$a), mental-sheath (manomayakoSa), intellect-sheath 
(vijnanamayakosa) and bliss sheath (anandamayakosa). The individual soul or 
jiva undergoes three states of experiences, namely, waking, dream and deep 
sleep states. The jiva through its various constituents is a doer and reaper. The 
jiva is bound by three kinds of karma, viz, sañchita, prarabdha and ägämi. 
Sanchita karma is the result of past action yet to fructify, the prarabdha karma 
is the fructified result that is experienced now and the agami karma is the result 
of action to be gained by future actions. 


Jagat 


Advaitins advocate the theory of transfiguration (vivartavada) in order to account 
for the origination of the phenomenal universe. According to this theory, the cause 
produces an effect without undergoing any change. Brahman is the substratum 
on which the world appears. The world does not exist independent of Brahman. 
The cause of the appearance of the world is Maya which undergoes change 
and hence it is the transformative material cause (parinami upddana kärana). 
Advaitins hold that the universe exists in an unmanifest form in Brahman. Such 
a view is known as Satkaryavada. Since maya does not exist independent of 
Brahman and Brahman devoid of Maya cannot be the cause, /svara is said to 
be both the material and intelligent cause of the universe. /$vara, the wielder of 
maya spins the universe in an orderly and purposeful manner. The causal state 
of Maya is also beginningless, that evolves in two stages, firstly there is the 
evolution of the subtle universe, from which the gross universe emerges. This 
process develops at the macrocosmic and microcosmic level. Let us see the 
evolutionary process: 


The causal body in unmainfest condition firstly manifests as the subtle body, 
like a sprout from a seed. The five elements, space, air, fire, water and earth at 
the causal state consists of three gunas having emerged from Maya. The subtle 
body evolves through a process of non-grossification (apanchikarana). It is a 
combination of sixteen organs that are invisible and intangible. They are five 
sense organs of knowledge (sense of hearing, touch, sight, taste and smell), five 
sense organs of action (speech, sense of grasping etc, sense of locomotion, organ 
of excretion and organ of procreation), five vital air (respiration, circulation, 
digestion, evacuation and reversal process), and internal organ (antahkarana) 
with four-fold functions as mind, intellect, sense of ‘I’ and memory. The sense 
organs of knowledge and mind/intellect are the product of sattva guna of Maya, 
the sense organs of action and vital airs are the product of rajoguna of Maya. The 
subtle universe possesses the corresponding presiding deities of each of these 
organs. For example, the god of sun is the presiding deity of eyes and so on. At 
this stage, there is the evolution of subtle body and subtle universe. The evolutes 
from tamoguna of Maya undergo the process of grossification (pañchikarana). 
The five elements at the gross level are divided into two equal parts. One-half of 
each element further is divided into four parts. The one-eighth of each element 
is transferred to other elements retaining one-half of the division. At the end of 
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this grossification process, each element will contain one-half of its own and 
one-eighth of other elements. For example, the earth element will contain one- 
half of earth element, one-eighth of space, air, fire and water. At this stage one 
experiences the gross body and gross universe. The material world and body is 
known as not-self. 


21.5 LIBERATION 


Due to self-ignorance, the nature of self and not-self is mixed up that result in 
bondage. The nature of self is eternal, immortal, pure, unlimited, blissful etc. 
The nature of not-self is non-eternal, mortal, impure, limited, sorrowful etc. The 
nature of not-self is falsely transferred to the self and also the nature of self, 
that is, Existence and Consciousness is falsely transferred to the not-self. This 
superimposition is the cause of bondage. Bondage is an error superimposed 
on Brahman due to self-ignorance and hence knowledge alone is the means 
to liberation. Based on the indescribable theory of error, the rope- ignorance 
creates a ‘snake’ here ignorance is the material cause of ‘snake’. The rope 
is the substratum on which ‘snake’ is superimposed and hence rope is the 
transfigurative material cause of ‘snake’. The perceiver of ‘snake’ superimposes 
the characteristics of snake is frightened and tries to run away. On rise of rope- 
knowledge, the ‘snake’ vanishes and the person ‘feels’ saved. In this instance, 
there is no sorrow but still one experiences grief because of lack of knowledge 
of reality (rope-knowledge). Advaitin states, in the same manner, the world of 
plurality is superimposed on non-dual Brahman due to ignorance, plurality is 
cause of sorrow, on wake of Brahman-knowledge plurality vanishes (just as the 
‘snake’ vanished) and one realises the non-dual nature of self and ‘attains’ bliss. 
‘I am father’, ‘I am student’ all (father, mother, student, powerful, rich, poor, 
Indian etc) are imposition on I or self. This is superimposition (Adhyas), but 
the superimposition can be sublated by subsequent right knowledge. When we 
know our real nature, no superimposition is possible. 


Liberation or Moksa is not purification, and there is no option of doing, not 
doing or doing in a different manner. Because it is vastutantra (dependant on 
the object), not purusatantra (dependant on the doer or subject). That is why 
no upasana or bhakti or yajfia and no action can lead you towards liberation. 
Liberation is aprokshanubhuti (immediate perception), it is realization of true 
nature. 


One, who gains the ‘non-dual-knowledge’ through the mahdvakya, is a 
jivanmukta. Technically, it is said that, the jivanmukta burns down the entire 
sanchita karma and is unaffected by the agami karma. Since the prarabdha karma 
has fructified it can be exhausted only by experience. The jivanmukta continues 
as long as the prarabdha continue. After the fall of the body, the liberated one 
does not assume another body and thus attains freedom from re-birth or videha 


mukti. 


According to Advaita, the remote means to knowledge is action and meditation 
which enhances the purity of mind. The proximate means are the four-fold 
qualifications namely, viveka or discrimination between eternal and ephemeral, 
vairagya or dispassion towards worldly benefits, samadisatkasampatti or six- 
fold mental disciplines and mumuksutva or intense desire for liberation. Such 


a seeker is known as adhikari who takes up the direct means, namely listening 
to the scriptures (sravana), engaging in removal of doubts (manana) and being 
established in Brahman by dwelling on the teaching (nididhyäsana). 


The identity of individual self and Brahman is revealed through the mahavakya 
in the Upanisads. The Aitareya belonging to Rk Veda contains the mahavakya — 
Prajnanam brahma, the Brihadaranyaka of Yajur Veda has aham brahmasmi, 
the mahavakya tattvamasi occurs in Chandogya of Sama Veda and Mandükya 
of Atharva veda contains ayamatmà brahma mahavakya. Here, we shall analyse 
the tattvamasi mahavakya which is of instructive nature. 


In Chändogya, Sadvidya section, a dialogue is carried out between father 
Uddalaka and son Svetaketu. The dialogue opens up to indicate ‘that by knowing 
which everything else is known'. Uddalaka describes Brahman as the cause 
of the universe manifesting as ‘Sat’ or Existent. Through the mahavakya ‘Tat 
tvam asi; he refers to his son Svetaketu and says, ‘You are that’. The primary 
meaning of the words ‘tat’ (That) and ‘tvam’ (You) do not convey the meaning 
of identity. Let us see this process sequentially. 


The primary meaning of the word ‘tat’ refers to Brahman, who is defined 
as Consciousness reflecting in maya and is omniscient, omnipotent and 
omnipresent. The primary meaning of the word ‘tvam’ refers to Jiva, that is 
defined as Consciousness reflecting in the mind and is limited in intelligence, 
power and limited by space. The features revealed through the primary meaning 
are opposed to each other and are contradictory in nature. The identity of ‘ta?’ 
Paramatma and ‘tvam’ jivatmä is impossible. Since primary meaning does not 
fit, we apply the secondary meaning. The secondary implication is developed 
in three stages: 


1) The first stage is known as Samanadhikaranya or the Appositional usage; 
in which two words that are in grammatical coordination refers to the 
same locus. For instance, ‘white lotus’ are two words that are coordinated 
grammatically refers to the same flower. Similarly, the words ‘tat’ and 
*tvam' are in apposition and hence refers to the same locus. But the word- 
meanings are opposed to each other. 


2) The second stage is known as Visesyavisesana sambandha or the relation 
of qualified-qualifier. The word meanings act as qualifier and qualified and 
delimit each other. In the case of ‘white lotus’, the word-meaning of ‘white’ 
is ‘whiteness’ and ‘lotus’ is ‘lotusness’. In the first instance, white is qualifier 
and lotus is qualified and in the second instance, lotus is qualifier and white 
is qualified. Thus, both word-meaning delimit each other referring to the 
same locus. But in the case of the words ‘tat’ and ‘tvam’, the process of 
qualified and qualifier does not hold good since the word-meanings with 
opposed meaning cannot refer to the same locus. Hence, we have to proceed 
to the third stage of secondary implication. 


3) The third stage is known as Laksyalaksana sambandha, or the relation of 
indicator-indicated. As mentioned earlier, the lakshana is of three kinds, 
exclusive, inclusive and exclusive-inclusive. In the exclusive kind, the 
primary meaning is completely abandoned and a related secondary meaning 
is taken up to understand the meaning of a sentence. For example, ‘well is 
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walking’ does not make sense. The primary meaning of the word ‘well’ is 
unsuitable since ‘well’ cannot walk. The meaning related to ‘well’ is “water” 
which is contained in a leather bag. This leather bag is hung on the oxes that 
are walking which is derived by the exclusive secondary application. This 
method does not fit in the case of the mahavakya since the primary meaning 
is to be completely abandoned. If it is so, then the primary meaning of ‘tat’ 
and ‘tvam’ that includes consciousness has to be abandoned and identity 
cannot be arrived at. 


In the second kind of inclusive, the primary meaning is retained and a related 
word is included to arrive at the sentential meaning. For example, “browns are 
running’ does not convey the meaning. ‘Brown horses are running’ is understood 
based on the context by adding the word ‘horses’. Here, the primary meaning 
is not given up but a new element is included. This method is inapplicable 
in case of the mahavakya since if the primary meaning is retained then the 
incompatible features of Paramatma and jivatma has to be retained and identity 
can never be arrived at. 


The third implication process is known as exclusive-inclusive wherein one 
part of the primary meaning is retained and another part is given up resulting 
in identity knowledge. For instance, a person meets his friend after many 
years and recognises him as ‘this is that Devadatta’. The word ‘this’ refers to 
Devadatta related in present time and current place and the word *that' refers to 
Devadatta related to past time and a different place. The oneness of Devadatta 
is arrived at by excluding present time and place and past time and place and 
retaining only the person Devadatta. In the same manner, the features of ‘ta?’ is 
excluded and the features of ‘tvam’ is excluded, the consciousness behind ‘tat’ 
and ‘tvam’ alone is retained which is essentially the same. Thus, one arrives at 
the consciousness principle that is non-dual as the true nature of the self. 


Check Your Progress I 


Note: a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 


Briefly explain the first stage of secondary implication to arrive at 
the nature of Self. 


21.6 MADHVA 


Madhva was born on 1238 A.D. at Pajaka a tiny hamlet near Udupi to 
Madhyageha Bhtta and Vedavati. He was drawn to the path of renunciation and 
even as a young boy of eleven years, he chose initiation into the monastic order 
from Achyuta-Prajña, a reputed ascetic of the time, near Udupi. The preceptor 
Achyuta-Prajña renamed Vasudeva as ‘Purnaprajfia’ at the time of his initiation 
into mendicant life. In a few months, he won the debate with expert scholars 


and he was given the name Anandatirtha. Later, he was popularly known as 
Madhvacarya. He committed himself to write a commentary on the Prasthana 
Traya. He composed many works that were recorded by his disciple Satyatirtha. 
Some of his works are Pramanalakshana, Tattvaviveka, Visnutattvanirnaya etc. 
At the age of 79, he took leave of his disciples and left to Badri. 


21.7 EPISTEMOLOGY 


The tenets of Dvaita philosophy is that Visnu is the supreme head and that is 
the import of the scriptures. Every word in the scripture primarily signifies 
Visnuand secondarily indicates the object. Visnu is the cause of bondage as well 
as liberation. The world of plurality is real and is eternal. The ultimate reality 
of five-fold difference, namely, the difference between jiva and I$vara, jiva 
and jiva, jiva and jagat (matter), jagat and jagat, I$vara and jagat, is accepted. 
Liberation is gained only by developing bhakti towards Visnu. For Madhva, 
devotion is possible only when the seeker possess the knowledge of Visnu, 
which can be gained only through the instruments of valid knowledge. Dvaita 
School has a Realistic approach in its Epistemological construction in which 
it postulates the existence of object as different from knowledge. According 
to Dvaita, the reality of the object remains as it is whether cognised or not 
and an object has to be necessarily with characteristics to be cognised. Dvaita 
dismisses the possibility of an attributeless object. The attributes of the object 
determines the form of the knowledge and hence Dvaita advocates objectivity 
and not subjective knowledge. 


Madhva focuses on the two meanings of the word *pramana', one refers to 
knowledge as such and the other to the instruments of knowledge. He, therefore, 
distinguishes the two by introducing the terms, kevalapramäna and anupramana. 
While kevalapramana applies to the meaning of knowledge, anupramana is the 
term used for means of knowledge. 


Kevalapramana 


Kevalapramana is defined as that knowledge which does not go beyond its object 
and anupramana is that which enables for a valid cognition. Kevalapramana 
is further classified into four kinds, first of which is I$vara -jfiana. It is the 
knowledge possessed by I$vara which is complete, valid and eternal. This 
knowledge is not different from I$vara's form (svariipa) and I$vara has the 
cognition of both the unmanifested and manifested forms. This is known as 
svarüpa-jñäna. The second kind of pramana is Laksmi-jñana, which is also 
eternal but it is dependent on the Lord, whereas the knowledge of I$vara is 
independent. In fact, according to Madhva, all the beings also possess svarupa- 
jñäna. But the differences is that, while the svarüpa-jfiana of I$vara and Lakshmi 
or not concealed by ignorance, the same is concealed by ignorance in the case 
of all beings. Thus, the svarüpa-jfiana of all jiva is the efficient cause that leads 
to modification of mind known as manovritti-jñana. Mind is the material cause 
that is contacted by the jiva, the mind contacts the sense organs which in turn 
contacts the sense objects, giving rise to perceptual cognition. The third pramana 
is Yogi-jfiana, it is the knowledge obtained through yogic powers as a result of 
meditation on the Lord. It is further classified into three, based on the power 
gained as a result of meditation. The final pramana is ayogin-jfiana which is 
the knowledge of all the jivas. The jivas are those who do not come under the 
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category of yogis. Their knowledge is invalid, inadequate and non-eternal. 
Anupramäna 


Madhva maintains three anupramanas or instruments of knowledge namely, 
perception, inference and verbal testimony. The other means accepted by Advaita 
and other Schools are categorised under these three. For instance, Madhva states, 
in the case of analogy, both perception and inference are employed and since 
the comparative knowledge is gained by these two means there is no necessity 
to accept analogy as a distinct source of knowledge. The means of postulation 
is also plugged under inference and non-apprehension is said to be known from 
perception, inference and verbal testimony. Thus, Madhva, confines his means 
of knowledge to three. 


Perception 


The mechanism of perception in Dvaita School is the sense-contact with the 
objects. For Dvaitin, a valid perceptual cognition arises only when both the 
senses and its objects are devoid of defects. Presence of defects in either will 
result in invalid apprehension of illusion or doubt. In the perceptual cognition, 
Dvaita enumerates function of seven senses, they are the five sense organs of 
knowledge, mind and Saksin. The conception of mind as a sense organ and 
Sakshin are unique to Dvaita School. While the mind functions in coordinating 
with the five sense organs and acts as means of recollection, the Sakshin is the 
witness consciousness or the faculty of intuitive perception. This sakshin is said 
to be identical with the sentiency possessed in the jiva. Since sakshin is the purest 
form of sense organ it never produces invalid knowledge. The external objects 
are perceived by the sakshin with the aid of sense organs and that for which 
the senses are not the instrument, sakshin perceives directly, like perception 
of the self, mind, the attributes of the mind, ignorance, time, space etc. Dvaita 
advocates a perceptual knowledge of the self through saksin. For Dvaita, every 
perception is determinate and it refutes an indeterminate perception. 


Verbal Testimony 


Madhva considers a statement free from defects is known to be a valid 
verbal testimony. He classifies defects into seven, they are, non-intelligibility 
(abodhakatva), result of use of meaningless word (nirabhidheyatva), use of 
non- syntactically related words (anvayabhava), results in erroneous knowledge 
(viparita bodhakatva), revealing an already known thing (jAiata-jfiapakatva), 
conveying that which is redundant (aprayojanatva), giving a result without 
proper intention (anabhimata prayojanatva), stating the impossibility (ashakhya 
sadhana pratipadya), and resorting to a terse method overlooking the easy 
available method (laghupaye sati gurupayopadesa). Madhva explains that 
a sentence-meaning is non-separate from word-meaning in total. The verbal 
authorities accepted by Madhva are four, apart from the Prasthana Traya, the 
Ramayana, the Mahābhārata, the Pañcarätra Agama and the various Puranas 
that are non- contradictory. Madhva gives prime importance to the statements of 
duality in the scriptures. He reconciles the statements of non-duality and part- 
whole concepts as figurative or eulogy. The Dvaita School reads the mahavakya 
tattvamasi, as ‘atattvamasi’ and establishes that this mahavakya reveals the 
dependent nature of the soul on God. 


21.8 METAPHYSICAL CATEGORIES 


Madhva upholds that metaphysics is determining the reality and whatever is 
opposed to real is unreal. The metaphysical task is to distinguish the real from 
the unreal. The criterion of reality accepted by Madhva is valid knowledge, 
relation to space and time, and practical efficiency. The application of these 
criteria results in a pluralistic realistic metaphysics. The metaphysical category 
for Dvaita is that which can be known, named and asserted. 


Padartha 


Dvaita recognises ten categories or padarthas, they are, substance (dravya), 
Quality (guna), Action (karma), Universality (samanya), Particularity (visesa), 
the specified (viSisita), the whole (arhst), potency (Sakti), similarity (sadrsya) 
and non-existence (abhäva). 


Dravya 


Dravya is a positive category and is the independent substratum on which 
the eight positive entities depend. Here too, Brahman is the only independent 
reality (svatantra tattva) which is one of the substances. All the other realities 
are dependent on Brahman (paratantra tattva). Dravya being the substratum 
of other categories inheres and constitute the essence of the categories. Dvaita 
categorises, dravya into twenty of which Brahman, Lakshmi and jiva are sentient 
beings and others are non-sentient categories. The non-sentient substances are 
space, time, matter and its eight evolutes, cosmos, ignorance, sound, darkness, 
mental impressions and reflection. We shall briefly examine the sentient 
substances of Dvaita system. 


Brahman is also referred to as I$vara, Visnu, Narayana etc in Dvaita system. 
God is said to be the supreme reality, endowed with personality, possesses 
infinite attributes, 1s the creator and controller of the universe, and is the object 
of worship. Dvaita denies an attributeless supreme being and hence accepts 
Saguna Brahman. The material cause ofthe world is other than Brahman, which 
is Maya, considered to be real according to Dvaita. 


Lakshmi is the second order of substance, who is dependent on Brahman 
but independent of everything else. She is said to be the consort of Brahman 
and hence eternally related to Brahman. Jivas are sentient beings who have 
existence, consciousness and bliss as essential attributes that are distinguishable 
through the unique faculty of particularity or visesha. They are eternal, without 
a beginning or end. Jiva is said to be of atomic size, it is the knower, doer 
and reaper. Dvaita defines jiva as the substance which is endowed with the 
powers of agency and enjoyership, with a form but different from the physical 
body and is expressed through the word ‘T’ by the saksin. The jiva is similar to 
Brahman in terms of possessing consciousness and bliss apart from existence, 
but is entirely dependent on Brahman for its existence, knowledge and action. 
Madhva states that jiva is the reflection of Brahman without any medium of 
reflection (nirupadhi pratibimba). Dvaitin establishes the reality of plurality 
of jivas and their eternal nature. The jivas are classified based on their nature 
into three known as svarüpa-traividya. The sattva guna predominant jivas 
intrinsically engage in the good and are fit for release from bondage. They 
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are classified as mukti-yogya like the celestials, sages and human with high 
degree of goodness. Some jivas possess predominantly the rajas guna, in whom 
there is a mixture of good and bad. They are not fit for release and are ever 
subject to pleasure and pain. They are known as nitya-sarhsarin or those who 
are entangled in the chain of births and deaths eternally. The third group of jivas 
are tamas predominant and they are known as tamoyogya who are condemned 
to suffering in hell since they eternally engage in evil activities. Dvaita thus 
accepts plurality and gradation of jivas. 


Jagat 


The universe is a reality for Dvaita since it fulfils the condition of reality. The 
physical world is known perceptually which is a valid means of knowledge. 
Brahman is regarded to be the efficient cause of the world and prakriti or Maya 
is the material cause which is completely different from Brahman. Brahman 
controls the matter and every change in matter is induced by Brahman, and 
hence Brahman is said to be both transcendental and immanent. The world of 
plurality is in unmanifest condition in matter and the transformation takes place 
by assuming distinct specialities. Thus, prakriti evolves from subtle to gross 
universe. 


21.9 LIBERATION 


Ignorance of the nature of self is cause of bondage according to Dvaita. The 
jiva is ignorant about its relation to God and it is known as svabhäva-ajñäna- 
vada, the theory that bondage is because of the ignorance of the true nature of 
self as being totally dependent on Brahman, the independent reality. Ignorance 
has two powers, one it conceals the nature of jiva as dependent on God (jiva- 
äcchadika) and two it conceals the nature of God as the only independent 
reality (Paramätma - äcchädika). Freedom is only for those jivas who realise 
this difference and puts forth effort to win the grace of God to reach His abode 
after the fall of the body. 


The direct perception of God or aparokshadarshana alone is the proximate cause 
of freedom from bondage, according to Dualism. According to Madhva, divine 
grace plays a pivotal role in attainment of the Highest. As a realist, Madhva 
holds that survival of the individual jiva at the abode of Narayana is to be agreed 
because if the individuality is lost, there is no one to enjoy the state of liberation. 
Liberation is self-expression, self-manifestation and self-realisation for Dvaita 
School. In realisation, the plurality of the world is not dissolved but the false 
sense of separateness and its independence is removed. The liberated soul sees 
everything through the eyes of God. The various jivas that attain liberation 
by reaching the abode of Narayana, do not experience a uniform bliss state, 
Madhva maintains gradation in liberating joy also. 


The Dvaita Philosophy prescribes a series of means or sadhanas to attain 
the Highest end. The School considers the following as important means, 
one leading to another, they are, detachment (vairagya), devotion to God 
(bhakti), study of scriptures (sravana), reflection (manana), meditate ion 
(nididhyäsana) and direct realisation (sakshatkara). Among these, meditation 
is considered as the primary means to direct realisation and the others serve as 
secondary means. Madhva, while commenting on Vedanta Sütra, gives prime 


importance in gaining the grace of guru. The specific features of Madhva’s 
means to liberation are philosophic inquiry or vichara, practice of karmayoga, 
bhaktiyoga and jfianayoga, validating the importance of bhakti and upasana, the 
direct realisation of God as the ultimate means and the ethical value attached 
on realisation of the Ultimate. Madhva does not consider bhakti as merely an 
outpouring of emotions and sentiments, but it presupposes knowledge and a 
high degree of moral perfection. Madhva also considers purity of life or acara, 
as one of the key constitutive element of bhakti. Based on the intensity and 
commitment, Madhva speaks of three kinds of devotees, uttama, madhyama 
and adhama. This gradation is a necessary feature of Madhva’s doctrine of 
bhakti. Bhakti itself is divided into three stages, first is the stage prior to the 
mediate knowledge of God, second is the mediate knowledge and third is after 
direct realisation where grace of God is gained. 


Check Your Progress II 


Note: a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 


State the categories accepted by Dvaita. 


21.10 RAMANUJA 


Ramanuja was born (1017 A.D.) to Asuri Keshava Somayaji Deekshitar and 
Kanthimathi in Perumbadur village, Tamilnadu. Ramanuja wrote nine works 
including his famous commentary on VedäntaSütra, known as Sri Bhashya. The 
Vedantasara and Vedäntadipika are brief commentaries to the Vedantasütra, 
commentary on Bhagavadgita. The other works are independent treatises 
elucidating the concepts of Visistadvaita. They are, Vedarthasamgraha, Nitya 
grantha and three prose works expounding the glory of surrender as means to 
liberation. At a ripe age of 120, Ramanuja left his mortal coils and attained the 
abode of the Supreme Being in 1137 A.D. 


21.11 EPISTEMOLOGY 


The ultimate is one, according to ViSistadvaita, but is not the attributeless; 
absolute since a Being devoid of attributes is imperceptible and logically 
untenable. Visistadvaita admits of three fundamental realities, matter (acit), 
individual beings (cit) and God (/svara). The ultimate reality is one with cit 
and acit as its parts. Often the word ‘Visistadvaita’ is referred to as *pan-en- 
theism', which means the ultimate God is different from and independent of 
the relative entities and yet as a whole, it includes the relative entities. The 
epistemological analysis is a pre-requisite to the metaphysical conclusion of 
Visistadvaita. Visistadvaitins admit three means of knowledge, viz, perception, 
inference and testimony. Here we will discuss perception and verbal testimony. 
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Inference is similar to Nyaya’s theory of inference. 
Perception 


As a Realist School, Visistadvaita describes perceptual knowledge as sensory 
contact with objects. In the process of perception, there is knowledge (artha 
prakasa) that reveals an object, knower, object of knowledge and means of 
knowledge. The knowledge of the jiva flows out through the mind to the sense 
organs that come in contact with the object, there arises a perceptual cognition, 
like, ‘there is a pot’. In this mechanism, Visistadvaitin states, knowledge can 
reveal only that object which is qualified by attributes. Since an object devoid 
of attributes is imperceptible. Visistadvaitin refuses to accept a transcendental 
absolute reality. 


Testimony 


The scriptural statements or testimony is accepted as an independent means 
of knowledge by Visistadvaitins. The primary scriptures are the prasthana 
traya, but Visistadvaitins include Purdnas and Pancharätra Agamas as equally 
authoritative and valid source of knowledge. The Purdnas are classified as 
sättvika, rajasa and tamasa and the sattvika puranas eulogise the greatness 
of Visnu and hence they are taken to be the most authentic source. For 
Visistadvaitins, the Paficaratra Agamas hold a unique position since they are 
considered to be revealed by I$vara. The theory of verbal knowledge as admitted 
by Visistadvaita signifies that the words have power to denote their respective 
meanings along with qualities or difference. The power of the word to denote 
an object is not limited to the quality alone but it indicates the substance also. 
This sense of denotation is known as ‘aparyavasana vritti’. The cit and acit are 
inseparable attributes of Brahman and hence every word indicates Brahman 
immanent in everything. Since all the words denote Brahman primarily, in this 
sense Brahman is known as 'sarva sabda vacya’. 


Check Your Progress III 


Note: a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 


How many pramanas does Ramanuja accept? 


21.12 METAPHYSICAL CATEGORIES 


Visistadvaita is developed based on the concept of substance-attribute and it 
lays down three fundamental metaphysical concepts, namely, the concept of 
substance and attribute, the concept of relation and the concept of cause and 
effect. According to ViSistadvaitin’s epistemological stand, a substance cannot 


be conceived devoid of attributes. 


e The first concept is explained based on the principle of aprthaksiddhi, as an 
attribute is inseparable from its substance; a substance is also inseparable 
from its attributes. 


e The second concept of relation is obtained between substance and attribute 
and substance and substance. Thus, physical body and soul are inseparable 
substances. Similarly, cit and acit are inseparable from I$vara. 


e The third concept of cause and effect expounds how the ‘one’ became 
‘many’. The effect does not exist in the cause nor is it different from the 
cause. The two are different states of one and the same substance. This is a 
modified theory of Satkaryavada. 


Based on the above three concepts, Visistadvaitins proceeds to explicate the 
metaphysical categories that is broadly divided as substance (dravya) and 
non- substance (adravya). The substances are six, divided as inert (jada) and 
non- inert (ajada), of which the non-inert entities are further classified as self- 
revealing (pratyak) and revelation for others (parak), of which Jiva and Isvara 
are self- revealing non-inert substances and nityavibhüti and jndna are parak. 
The prakrti and kala are inert substances. The non-substances are ten, viz, 
sattva, rajas, tamas, Sabda, sparsa, rüpa, rasa, gandha, samyoga and $akti which 
are the basic metaphysical attributes. 


Dravya 


Dravya is that which serves as a substratum of modification and modification is 
that which an adventitious quality inseparable from the substance. Visistadvaita 
presents a distinctive doctrine of jiva, that is different from Brahman and even 
in the state of liberation it does not lose its individuality. Jivas are infinite in 
number and they are essentially of the nature of knowledge. Jiva is the knower 
because it serves as the substrate of knowledge. The jiva constituting of 
knowledge is known as substantive-knowledge (dharmijñana) which is self- 
evident but does not reveal the external objects and it knows what is revealed to 
it. The jñana or knowledge by itself is an essential attribute of the jiva, which is 
known as attributive- knowledge (dharmabhitajnana). Jnana reveals itself and 
the external objects but does not know them. Jiva is a doer and reaper of results. 
It is of the dimension of an atom (anu). Jiva is different from panchakoshas. The 
jivas are eternal. Ramanuja, while commenting on the VedantaSütra establishes 
that jīva is neither different from nor identical with Brahman, but it is a part 
(amsa) of Brahman. The part-whole theory means, jivas are the essential 
attribute of a complex whole. 


Visistadvaitin holds a theological philosophy and considers the ultimate reality 
as the personal God, Narayana, etymologically means the ground of cit and 
acit. Brahman or the ultimate reality is also referred to as Visnu, etymologically 
meaning that which pervades everything. Ramanuja derives validity of its 
theology from the Upanisads and Puranas. The attributeless Brahman held by 
Advaitin is rejected as metaphysical abstraction and Brahman is conceived, 
by Visistadvaitin as God with attributes like possessing a bodily form, with 
infinite good qualities and glories. The bodily form of Brahman 1s not subject 
to karma like the jivas, but is assumed out of free-will for the benefit of the 
devotees. The bodily form of Brahman also known as Iévara is eternal with 
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pure quality (shuddha sattva). The nature of Brahman is determined by five 
distinguishing characteristics, namely, Reality (satyam), Knowledge (jñänam), 
Infinite (anantam), Bliss (anandam) and Pure (amalam) based on Upanisadic 
statements. Visistadvaitin admits six attributes in I$vara , viz, knowledge, 
strength, lordship, virility, power and splendour. God, for Visistadvaitins, 
manifest in five forms, the transcendental form (para), divine manifestation as 
Vasudeva, Sankarsana, Pradyumna and Aniruddha (Vyüha), several incarnations 
(vibhava), entering into the substance made by devotees (arca) and residing 
in the hearts of jivas (antaryami). The purpose of varied manifestations is to 
destroy evil and re- establish righteousness. 


Prakrti or the primordial cosmic matter is an inert substance, eternal and 
subject to modification. It consists of three qualities, sattva, rajas and tamas. It 
is controlled by I$vara and is dependent on Him for its existence. According to 
the evolutionary process of Visistadvaitin, twenty-three categories evolve from 
prakriti, they are, mahat, ahamkara, from the sattvika ahamkara emerges manas, 
five senses of knowledge and action, from the tamasa ahamkara emanates the 
five tanmatras or subtle elements. The rajasa ahamkara serves as an aid for both 
the sattvika and tamasa in their evolution. The two stages of evolution in the 
form aggregate and gross is described. The first stage is regarded as the primary 
evolution of the aggregate universe and the second stage is the formation of the 
physical universe where the elements undergo the process of pañchikarana. 
Visistadvaitin rejects the vivartavada of Advaitin and advocates the reality of 
the universe. The perceived world is not an appearance but an integral part of 
Brahman. Based on the third metaphysical concept of cause and effect, Brahman 
with cit and acit in subtle form is the cause and in manifested form is the effect. 
Ramanuja rejects the theory of illusion advocated by Advaitin on the grounds 
of seven untenabilities against the concept of Maya. The seven untenabilities 
are elaborately discussed in Sri Bhasya. According to Ramanuja, firstly the very 
nature of Maya is subject to contradictions, secondly the inexplicabile nature 
is illogical, thirdly, there is no means of knowledge in support of this theory 
of Maya, the locus of Maya cannot be ascertained as Brahman or jiva, fifthly, 
the obscuring nature of Maya is unintelligible, sixthly there is untenablity of 
removal of Maya by valid knowledge, and finally, the very concept of the 
cessation of Maya is illogical. 


Nityavibhüti or Shuddhasattva 1s the transcendental matter in contrast to the 
prakriti that is the cosmic matter. It is a spiritual substance characterised by pure 
sattva unlike the physical matter which constitutes three gunas. It is non-material 
and insentient. It is classified under the parak and hence it illumines everything 
but does not know. Visistadvaitins accept shuddhasatta category since Agamas 
maintain that idols that are consecrated is permeated with shuddhasattva thus 
making the place of worship a spiritual sanctorum. Moreover, the bodily form 
of I$vara cannot be made of cosmic matter that is subject to origination and 
destruction, but it is made of shuddhasattva. However, I$vara is the controller 
of and substratum of both the prakriti and shuddhasattva. 


Kala or the Time Principle is also one of the inert substances that is eternal. It 
is an independent and real substance but is not a part of prakriti. It exists along 
with prakriti without a beginning or an end. It is within the realm of Brahman 
and undergoes modification in the form of seconds, minutes, hours, days etc. 


Adravya 


sattva, rajas and tamas are the three basic qualities of prakrti. Sattva stands for 
light and causes happiness. Rajas represents activity and causes suffering and 
tamas means inertia giving rise to ignorance. The attributes of the five elements 
namely sound, touch, sight, taste and smell is cognised by its corresponding 
sense organ. Samyoga or relation is a non-substance that brings together two 
things. There is Samyoga between purusa and prakrti that result in the universe. 
The body and soul are together due to Samyoga relation that varies from 
Brahma to a blade of grass. Knowledge takes place as a result of Samyoga 
between intellect and external objects. This relation is possible between two 
all-pervasive substances like the relation of I$vara and kala that is eternal. 


21.13 LIBERATION 


The jivas have fallen away from the Lord and are ignorant of the relation 
of themselves as the body of Narayana. This forgetfulness of sarira-sariri 
sambandha or the relation of part-whole unit leads to sorrow and bondage. 
Freedom is thus, gaining knowledge of the nature of self and attaining the feet 
of the Lord in his abode, Vaikuntha. 


Visistadvaitin maintains that jiva is an eternal individual being that remains 
in its true nature in the state of liberation with infinite knowledge, relishing 
the eternal bliss of Brahman. Thus, each jiva has to realise its highest goal 
of reaching Narayana and put forth effort to attain liberation. Liberation for 
Visistadvaita is attaining the abode of Narayana. It is not merely freedom from 
bondage but it is a positive state of existence in the higher realm without losing 
individuality. The liberated soul attains omniscience and enjoys the unlimited 
bliss like the Lord. The jiva after liberation is not subject to karma and therefore 
knowledge manifests in its fullest. Ramanuja does not accept the concept of 
jivanmukti because the abode of Lord can be attained only after exhaustion of all 
karma and fall of the physical body. The liberated jiva gains all the perfections 
of the Lord except that they remain atomic in size and does not gain the power 
to create, sustain or dissolve the universe. 


The jivas are classified, in Visistadvaita, as baddha or bound selves, mukta 
or released selves and nitya or eternally free ones. Those jivas who develop 
detachment towards ephemeral pleasures is said to be an aspirant of liberation. 
If the jiva knows the nature of five factors then with the grace of the Lord 
will attain liberation. The five factors (arthapaficakam) are nature of soul as 
subservient to God, nature of God as the ultimate and only reality, nature of 
goal as to attain the Lord and serve Him, nature of means being total surrender 
to win the grace of Lord, and the nature of obstacle as ignorance of the above 
four factors. 


The means or upaya according to Visistadvaita is bhakti or an unceasing meditation 
with love on the Supreme Being. Bhakti is generated with total observance of 
religious duties as prescribed in the scriptures adhering to the classification of 
class and stages of life. Bhakti is preceded by karma and jñäna and hence karma 
and jana are subsidiary or subservient to bhakti and bhakti is the direct means to 
liberation. Since bhakti is the direct means to liberation, according to Visistadvaita, 
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it prescribes the process of development of highest devotion or parabhakti towards 
the Lord. Initially, one develops love for the Lord, caused by study of scriptures 
and by intimate association with other devotees. This is known as general devotion 
or samanya bhakti. Then one should rigorously practice karma yoga by accepting 
any consequence as the offering of the Lord. By gaining God’s grace, one reflects 
upon the true nature of the individual self, is known as Atmanusandhana. The next 
stage is the realisation of self as subservient to God, this is known as knowledge 
of being a part of Lord or sesatvajñäna. The gradual progress to the next stage 
is realisation that the highest attainment is oneness with the Lord. Parabhakti is 
that wherein one develops the utmost desire and determination to see the Lord. 
The concept of prapatti or total surrender to the Lord is also considered as the 
direct means to liberation. In fact, according to Visistadvaita, both bhakti and 
prapatti are two sides of a same coin and hence they function as the direct means 
to attain the feet of the Lord. These two means are however, different and distinct 
with a specific role in the spiritual development. The bhakti is considered as 
sadhana bhakti and prapatti is known as sadhya bhakti, that is, one is the means 
and the other is the end. In fact, at a later stage, the School emphasised the role of 
prapatti since bhakti yoga demands a high level quality that may distance many 
seekers from attempting to pursue liberation. Ramanuja interprets the mahavakya 
*tattvamasi' in the following manner. The word ‘tat’ in the mahavakya refers to 
God having the entire universe as his body, and the word 'tvam' refers to God 
having the individual beings as his body. Thus, acit and cit as attributes of God is 
revealed by these two words. Finally the verb ‘asi’ in the mahavakya reveals the 
identity of the embodied in both, viz, God. 


21.14 LET US SUM UP 


In this unit we have tried to give a general understanding of the Philosophy of 
Samkara, Ramanuja and Madhva. The purpose of Epistemology is discussed and 
the Metaphysical categories are defined and examined separately. Knowledge 
as the means to liberation is an important tenet of Advaita that differentiates 
itself from other Schools of Vedanta. Ramanuja's approach is an attempt to 
unite the personal theism with the philosophy of the Absolute. The Philosophy 
of Ramanuja is widely known as ‘Qualified Monism’. The sole aim of Madhva 
was to establish the independent nature of the Lord and dependent individuals. 
This, according to Madhva, paves way for developing a bond with the Highest 
Being, namely, Narayana. 


21.15 KEY WORDS 


Anädi : that whose beginning cannot be determined 
in the concept of time and space. 


Artha prakasa : manifestation of object 


Brahmaloka : the region said to be the seventh heaven 
presided by Lord Brahma who imparts 
knowledge resulting in gradual liberation. 


Dharmabhütajñana : knowledge as an essential attribute of the 
Self. 


Sarira-$ariri sambandha : the organic relation of the body to the soul 
and of the cosmic universe of cit and acit to 
I$vara , according to Ramanuja. 
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21.17 ANSWERS TO CHECK YOUR PROGRESS 


Answers to Check Your Progress I 


1. The first stage of the secondary implication is Samanadhikaranya or the 
Appositional usage, the words ‘tat’ and ‘tvam’ are in apposition and hence 
refers to the same locus. But the word-meanings are opposed to each other. 


Answers to Check Your Progress II 


1. Dvaitarecognises ten categories or padarthas; dravya, guna, karma, samanya, 
Particularity visesa, viSisita, am$1, Sakti, sadr$ya and abhava. 


Answers to Check Your Progress III 


1. Visistadvaitin accepts three pramana; Perception, Inference and Verbal 
Testimony. 


UNIT 22 SAIVISM AND VAISNAVISM' 


Structure 

22.0 Objectives 

22.1 Introduction 

222 Origin and Development of Saivism 
22.3 Origin and Development of Vaisnavism 
224 Philosophical Schools of Saivism 
22.5  Philosophers of Vaisnavism 

22.6 Let Us Sum Up 

22.7 Key Words 

22.8 Further Readings and Reference 
22.9 Answers to Check Your Progress 


22.0 OBJECTIVES 


In this unit, you are exposed to the medieval religious philosophies of Saivism 
and Vaisnavism. Slightly different in character from the classical orthodox 
systems which concentrated much on pure, abstract and speculative philosophical 
discussions, Saiva and Vaisnava religious traditions had a specific flavor 
of blending practical living with philosophical thinking. As a part of bhakti 
movements they emerged as much acclaimed popular philosophies. Students 
would be enjoying reading and learning these philosophical traditions that came 
to stay very strongly in the life of Indians for many centuries. 


22.1 INTRODUCTION 


Saivism and Vaishnasvism are the very popular forms of Hindu faith with large 
number of followers. Lord Siva and Lord Visnu are worshiped as Supreme Being 
respectively in these religious traditions. However, in popular Hinduism Siva 
is one of the Trinity and carries on the function of Annihilation, while Brahma 
and Visnu are said to be the Gods of creation and sustenance respectively. Both 
Saivism and Vaisnavism have diversified religious beliefs and practices. Various 
sects of them are found all over India. They are considered to be very ancient 
faiths in India. There are few direct and indirect references to these gods in the 
Vedas too. Nevertheless Vedic understanding of Siva and Visnu was not very 
much developed as to regard them as Supreme Being. As a result of medieval 
bhakti movements these religious traditions have witnessed a development 
both in religious sphere and in philosophical sphere. Let us enumerate various 
aspects of these developments both in Saivite and Vaishnavite religion and 
philosophy. 


22.2 ORIGIN AND DEVELOPMENT OF SAIVISM 


Saivism is said to be the oldest and pre-historic religion in India, perhaps in the 
*Dr. John Peter, IGNOU, New Delhi. 
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world. Saivism is commendable not because it is the oldest religion, but because 
it is still a living religion practiced by multitudes. It is a religion which holds 
Siva as the supreme Lord. Scholars try to trace the origin of Saivism to the pre- 
Vedic period. From the excavations in Mohenjadaro-Harappa sites, Sir John 
Marshall says: “Side by side with this Earth or Mother Goddess, there appears 
at Mohenjadaro a male god, who is recognizable at once as a prototype of the 
historic Siva.” He further goes on to state that Saivism has a history going back 
to Chalcolithic Age and the most ancient living faith in the world. There is a 
difference of opinions among scholars whether Saivism is Vedic or non-Vedic. 
Scholars like Sir John Marshall, G.U. Pope, G. Slater, Maraimalai Adigal are of 
the opinion that Saivism is pre-Aryan and pre-Vedic. They try to trace its origin 
as the indigenous Dravidian tradition, as opposed to Vedic tradition. Scholars 
like K.A. Nilakantha Sastri have a counter-opinion and they advocate the Vedic 
origin of Saivism.’ 


One of the minor deities of the Vedic period, Rudra is said to be associated with 
Siva. The qualities of Rudra, as in Rgveda, reveal that he was an atmospheric 
god, quite fierce, destructive and physically attractive. He is the lord of animal 
sacrifices and is associated with the destructive powers of nature such as the 
storms, lightning and forest fires. The evolution of Siva is found in Yajurveda 
where one hundred names are attributed to him. Among these names, pasupati 
(God of animals), Nilagriva (blue-necked), and Sitikantha (white-throated) are 
notable. The omnipotent and omniscient aspects of Siva are also mentioned here. 
Further in Svetasvatara Upanisad, Siva is referred to as Hara, Mahadeva, Ia, 
I$ana, Mahesvara and Bhagavat. He is mentioned as ‘dweller in the mountains,’ 
‘Lord of the mountains,’ ‘the thousand-eyed’ and ‘one who stands alone, 
steadfast.’ The Epic Mahabharata refers to one thousand and eight names of 
Siva and gives the mythical account of marriage of Siva with Uma, the daughter 
of Himalayan mountain king, Himavan. In Ramayana, Siva is associated with 
origin of Ganga. The celestial Ganga was made to descend from heaven by 
Bhagiratha and Siva trapped her in His matted locks to control her turbulence 
and force, before allowing her to flow on the earth. Later in puranic literatures 
such as Siva, Linga and Padma Puranas, Siva is described as Ardhanarisvara, 
mixture of male and female principles. Siva is also presented as a teacher of 
truth and as a silent yogic who meditates in peace. In this position facing south, 
he is known as Daksinämürti. It has been claimed that the origin of such form 
could be from Proto-historic period, from Indus valley civilization. Siva is also 
known by the names of mahayogin, mahatapah, yati, taponitya and yogisvara. 


The epics and puranas contain a multitude of anecdotes pertaining to the 
annihilation of evil persons like asuras. Siva is thus came to be understood as 
God of destruction or annihilation and is known as samharamurti. The puranic 
literature contains reference to several other epithets of Siiva. His description 
found in the Mahabharata as a God clad in animal skin (deer or tiger), with 
matted hair and crescent on His head, bearing serpents, carrying a trident 
(trisula) and having a bull for His ensign, becomes a distinguishing feature of 
Siva. The third eye of Siva on his fore-head symbolizes his wisdom. Siva's arms 
hold the fire, the axe and the drum. The crematorium is said to be his dwelling 
place and his body is smeared with ash. Siva as a Dancing Lord is an another 
powerful representation. Siva has been referred to and described in great detail 
in Tamil literature. The reference to Siva in ancient Sangam literature onwards 


is a witness to his prowess and popularity in Tamil country. Siva performed 
sixty four divine sports which are well described in Tamil devotional literature. 
Various epithets, forms, deeds, assets, weapons, ornamentation, episodes, 
metaphors describing His persona and qualities are very much seen in the 
devotional literature. 


As noted above, Siva was known even in the epoch of the Indus Valley 
civilization. A fusion came about when the Vedic Rudra became identified with 
the indigenous Siva. By the time of Svetesvatara Upanisad Siva was absorbed 
in the Vedic pantheon and was given a lofty position as mahadeva. The earliest 
specific mention of Siva by a foreigner is traceable to Megasthenes. In the age 
of the Guptas the worship of Siva assumed a considerable importance. But a 
bhakti movement of Saivism is only traceable to south India and reached a great 
height. 


22.3 ORIGIN AND DEVELOPMENT OF 
VAISNAVISM 


Sources of origin of Vaisnava religious tradition are varied. Some scholars trace 
it in the Vedic tradition itself. Diverse concept of Supreme Visnu as found in 
various concepts of God in different Vaisnava sects are relied upon in speaking 
of its origin. They are from the concept of Visnu (god with three strides) as found 
in the Veda; the concept of Narayana (the cosmic and philosophic god); the 
concept of Vasudeva (the historical god); and the concept of krisna (the pastoral 
god). While some view that Vaisnavism had its origin from Visnu as mentioned 
in Vedas, others consider that it appeared after bhagavatam arose. With regard 
to South Indian Vaisnavism, some consider that Krisna cult in the south started 
with Yadavas in Madurai who were said to be a section of the Vrsni people that 
colonized the pandya country. Yet another view holds that Visnu cult from the 
ancient Tamil period would have been from the mullai region whose god is said 
to be perumal. Vaisnavism is also known by the name bhägavata, meaning the 
cult of bhagavat, the lord. It draws inspiration for its beliefs from Bhágavata 
purána, Gita and Narayaniya a section of Mahabharata. Paficaratra and 
Vaikanasa agamas are certain religious literatures that are regarded as canonical 
in Vaisnavism. Pañcarätra are texts of ritual worship, which deals with, the 
knowledge of God, the method of mental concentration, yoga, the construction 
of temples and the installation of images there in, kriya, and the observance of 
daily rites and the celebration of festivals, carya. In Vaikanasa agamas, detailed 
instructions are given for construction of temples and moulding of images. 


Visnu resides in His abode is called vaikuntha. There He sits enthroned beside 
his consort, the goddess laksmi or Sri. She is considered as patroness of good 
fortune and temporal blessing. Five forms of Visnu are the transcendent (para), 
the grouped (viyha), the incarnated (vibhava), the immanent (antaryamin) and 
the idol (arca). God as the transcendent posses six attributes, namely knowledge, 
lordship, potency, strength, virility, and splendour. The grouped forms of god 
are four; they are vasudeva, samkarsana, pradyumma, aniruddha. There is a 
distinctive function assigned to each of those vyuhas in cosmic creation as well 
as in the act of redeeming souls. 


The incarnated forms are avataras. Out of His own concern for the world, He 
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descends from time to time in the form of an incarnation, avatära. According to 
Vaisnavite tradition, there have been only nine such incarnations; there is one 
yet to come. God descended to earth when the world was in danger of chaos 
or of perishing by wickedness. The incarnations as fish, tortoise, boar, etc. are 
popular legends, yet have very little religious value at the present day. In these 
forms, God appeared in the form of an animal to save the world from floods. 
Narasimha (man-lion), and Vamana (the dwarf) are the incarnations in which 
he saved the world from destruction by demons. Parasurama is His incarnation 
as a human hero to destroy the aggressive and arrogant warrior class and to 
establish the supremacy of the Brahmanas. Rama and Krisna incarnations are 
more important ones as Visnu is worshipped in these forms chiefly in North 
India. Two great Epics describe the legends in detail. The ninth form is added 
only in the middle ages, Buddha, which is a surprising one. Different notions 
are said about the purpose of this incarnation such as, to put an end to animal 
sacrifice, but later as to lead wicked men to deny the Vedas and thus to ensure 
their destruction. The final incarnation known as kalki, is yet to come. At the 
end of this Dark Age, Visnu is believed to descend once more to destroy the 
wicked and restore the age of gold, the krta Yuga. 


The idol, arca is the most concrete of God’s forms. Vaisnavism regards the 
image of Visnu, arca, as one of the real forms of the Lord. The belief is that 
God descends into the idol and makes it divinely alive, so that he may be easily 
accessible to his devotees. More stress is laid on service to the arca as the 
primary duty of the devotee. 


Check Your Progress I 
Note: a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 


Briefly describe origin of Saivism. 


22.4 PHILOSOPHICAL SCHOOLS OF SAIVISM 


General Concept of God: Siva has a dark and grim side to his nature besides 
being beneficent. From the concept of Vedic Rudra, the nature of Siva is 
often described as fierce, lurking in horrible places like cremation grounds, 


as wearing a garland of skulls and dancing the rudra thandava with which he 
destroys the world at the end of the kalpa. Yet, Siva is also thought of as the 
great ascetic, wrapped in continual meditation on the slopes of mount kailasa in 
the Himalayas, his head covered with matter hair, in which the crescent moon is 
fixed and from which the sacred river ganges flows. Evidently the characteristics 
of an agricultural and pastoral fertility god have been merged in the Siva. He 
is often known as lord of beasts, paceupati, the patron of procreation in men 
and animals. He is commonly worshipped in his emblem, the linga. Some 
Siva cults have developed some unpleasant features, such as animal sacrifice, 
psychopathic self mortification. Most of the sects consider Siva as God of love 
and grace. The literature of Tamil Saivism describes him in very exalted terms 
and with strong moral emphasis. In this Saivism all harsh elements of the Siva 
have practically disappeared. He is considered to be the compassionate father 
of all things living, who cares for them in his love and justice and defends 
them from evil. There are many forms of Saivite religious and philosophical 
traditions in Saivism. Let us deal about them in brief. 


THE PASUPATAS OR KAPALIKAS 


The pasupatas are the oldest Saiva ite tradition in the north. In them ascetic 
tendencies were much in evidence. Although their doctrines express closeness 
to doctrines of Sankhya and yoga philosophy, they distinguish themselves 
from these schools and emphasize their Saiva monotheism. For them, Siva 
is absolutely independent and the instrumental cause of the world. Nature 
and souls are effects and are rooted in God’s will. The liberated souls become 
eternally associated with Siva. Their yogic practice consists of a constant 
meditative contact with Siva in solitude. That is the reason they go frequently 
to burial places. Their ritual practices were often regarded as revolting. More 
extreme groups, called kapálikas, believed in an ostentatious indifference to 
anything worldly. They hold firmly that it is the best method of freeing oneself 
from samsara. They carried human skulls, kapala, and a bowl of liquour. Due 
to this factor they are worshipped as the skull bearer, kapalika or the frightful 
one, bhairava. 


KASHMIR SAIVISM 


In the ninth century a monistic form of Saivism developed in Kashmir. The sect 
is known as trikasástra or simply trika Saivism. The basic texts of the Trika are 
Siddhätantra, Mälnitantra and the Vamakatantra. These texts are revelatory in 
character, containing certain theological rather than philosophical thoughts. It 
was Vasugupta who first explained systematically trika philosophy in his Siva 
Sütra. Later, it was developed by Saivite thinkers like Somananda, Utpaladeva, 
Bhäskaräcärya, Abhinavagupta and Ksemaraja and so on. Kasmir Saivism treats 
the absolute under the three principles of God, soul and matter. Being influenced 
by advaita, kashmiri Saivism teaches that Siva is the absolute reality from which 
all else has emanated. For Trika the Absolute is both Siva and Sakti, from a 
theological, theistic perspective. The absolute is not only God but also Godhead. 
Although reality is single and one, it is understood from two perspectives. 
Synthesising the Saiva and Sakta aspects of the Trika, Abinavagupta gave a 
philosophy that is both non-dualistic and theistic as well. Non-dual Absolute 
is the sole reality, transcendent and beyond mind, intellect and speech. Siiva 
is the Absolute as pure consciousness in the static aspect. Through dynamic 
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aspect Absolute manifests itself as the universe as S’akti. The manifest universe 
is not due to maya or avidya, as they are considered to be the result of Divine 
Energy, Sakti. The phenomenal manifestation is not illusion but is true as it is 
the Absolute that appears as the universe. Hence from Absolute point of view 
the world is non-different from Absolute. Absolute does not undergo any kind 
of change, transformation or division, while manifesting itself as the universe. 
The process of manifestation is by reflection of Absolute’s self consciousness 
within it, like that of reflection in a mirror. God himself appears as a limited 
and finite universe and individual. Kashmiri Saivism attempts to give important 
status to matter more than Advaita School of monism. It rejects outright the 
negative view of life in the world. Having deep roots in Tantrism, it does not 
believe in the renunciation of the world, but affirms the world. Bondage is that 
activity of God whereby He obscures His essential nature. Liberation is nothing 
by the revelation of essential nature of the Lord. It stresses the importance 
of knowledge for liberation. Liberation is the intellectual realization that the 
absolute and individual selves are one and the same. Goal of liberation can be 
attained through the enjoyment of life in the world. In Trika Saivism various 
ways to salvation are prescribed keeping in view the temperament as well as 
the intellectual ability of the individual. There is also scope for bhakti in this 
Saivism. It rejects the yogic view that one can by effort gain liberation. Self 
effort plays as much role in liberation as does divine grace, krpa, Anugraha, 
prasada. The school believes that no form of self-effort will succeed unless 
grace is granted. Grace of Siva is necessary and sufficient for realization of the 
self as identical with Absolute. Grace is a free gift of God and is not dependent 
upon or the result of one’s good deeds. It is an unasked and motiveless gift 
flowing froth freely and spontaneously from God. The individual self surrender 
and Grace go together, one intensifying and fortifying the other. 


VIRA SAIVISM 


Vira Saivism or Lingayatism as a saivite religious movement gained momentum 
during the beginning of 12th century in the North-Western parts of Karnataka. 
The Lingayat cult was also based on the twenty eight Saiva Agamas. Tradition 
believes that it is very old and was founded by five ascetics namely, Ekorama, 
Panditaradhya, Revana, Marula and Visvaradhya who were considered to be 
springing from the head of Siva. However, Sri Basavesvara was considered to 
be the founder. He broke from traditional Hinduism and vehenmently protested 
against meaningless rituals by refusing to undergo the sacred thread ceremony. 
His followers believe he was an incarnation of Nandi. This tradition regards 
Siva as superme and people must worship only Him. The term ‘Vira-Saiva’ 
comes from being such stalwart Saivas. The lingäyats are distinguished by a 
small linga enclosed in a metal box which they wear around the neck. They 
theoretically abandon all caste distinctions and grant women equal status with 
men. They are strict vegetarians, and they are opposed to all forms of magic and 
sorcery. The linga is not necessarily a phallic symbol for the lingayats, rather 
it is regarded as a concentration of fire and light which purifies the body and 
mind of the individual. Fire is regarded as so pure that it is not to be used for 
creation purposes; consequently the lingayats bury rather than burn their dead. 
The inner power of Siva is in every person that enables one to view all as the 
manifestations of the divine. 


SAIVA SIDDHANTA 


Saiva Siddhänta is a system of philosophy developed in Tamil Saivites, based 
on the Saiva Agamas, Upanisads, 12 Tirumurais and 14 Meikanta Sastras. 
Siddhanta literally means the established conclusion. Saiv Siddhànta is claimed 
to be a conclusive philosophy of all those who worship Lord Siva. This 
philosophical system has been very popular in South India. Siaiva Siddhanta 
is called Agamanta, the conclusion of the agamas. Though it is the outcome of 
Agamic tradition, it never rejects the Vedic tradition. The Vedas are held to be 
the general source. The Agamas form the special source for this system. Saiva 
Siddhanta is a theistic philosophy, containing both philosophy and religion. As 
a pluralistic realism it accepts three eternal realities. As any other philosophical 
system, it sought to determine the relations of God, matter and the soul. It 
declared that matter and souls were, like God, eternal. The Absolute through 
its *grace- form' is forever engaged in the rescue of souls from the bondage of 
matter and the three stains (malas) which defile their purity. God is not identical 
with soul or the universe. He is not their substance but dwells in them and they 
in Him. Advaita is not Oneness, but inseparability. Guru or the teacher let the 
light of enlightenment, although Siiva is the source of all enlightenment, sole 
embodiment of intelligence and grace. 


NATURE OF GOD AND SOUL 


According to Saiva Siddhanta, God in his essential nature is static, immutable 
and immeasurable by the limits of time and space. He transcends all empirical 
knowledge. He has no name and form. The following eight divine qualities are 
said to be God’s essential characters. These are Self-dependence, Immaculate 
Body, Natural understanding, Omniscience, Eternally free, Infinite grace, 
Infinite potency, Infinite bliss. God in his essential nature is called as Para Sivam 
and His inseparable energy is called Parasakti. God transcends description as 
he is beyond the word and its content. Though God transcends everything, He 
pervades all of them and is immanent in all beings as their indweller and inner 
ruler. God assumes various forms and names for the benefit of the souls, out 
of His boundless compassion. Siva and Sakti are inseparable like sun and its 
rays. The static state of the Absolute is Siva and its dynamic state is Sakti . 
There is no Siva without Sakti and no Sakti without Siva. The Lord’s grace 
is personified in theistic terms as His consort Sakti. The Lord discharges the 
cosmic functions, namely, creation, protection, destruction, obscuration and 
bestowal of grace through His Sakti. The purpose of these functions is to bestow 
on the souls all the earthly and celestial happiness and granting the everlasting 
bliss. Creation of the world is to enable the souls to engage in activities and to 
get experiences so that the root evil, Anava would be exhausted. Protection is 
exercised for making the souls experience the fruits of karma. Destruction takes 
place in order to give the souls rest after experiencing the fruits. Obscuration 
works through Anava to enchant the soul to earthly pursuits and enjoyment till 
its power is completely emptied. The purpose of obscuration is meant for the 
maturation of anava. God bestows grace on the souls observing the ripening of 
Anava and the spiritual progress. The Lord appears as a Guru purifying them 
and imparting wisdom. 


God is termed as Pati, meaning the Lord. He is called as Pasupati, the lord of 
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the individual selves. The souls are infinite in number and from the beginning 
they are in contact with anóavamala. These souls came to existence by the 
grace of god. According to the intensity of the malas, the souls are divided 
into three groups; the vijñanakalas, pralayakalas and sakalas. Vijfianakalas are 
the souls which posses only anavamala. The souls with all the three malas, the 
anoava, karma and Maya are the sakalas. When the soul is in contact with the 
physical body the organs of knowledge and action, the objective world and 
objects of enjoyment, it experiences worldly knowledge, pleasure and pain. It 
also passes through five different conditions; jagrat (waking), svapna (dream), 
susupti (dreamless), turiya (deep sleep) and furiyatita (beyond deep sleep). 
Through various births and deaths, the soul exhausts its karmas and by god's 
grace, it attains Moksa, liberation. Soul is considered to be eminent, glorious 
and spiritual being, next only to God. Siddhanta believes in the capacity of the 
soul. It has certain qualities in common with God. It is intelligent being but not 
omniscient. It has will power and inner intuition. It only grasps the grace of 
God. Since it has divinity within, it can know God. Matter does not have this. 
Having the will power to eschew evil and pursue good, it can with the help of 
God, elevate itself from being mala-ridden to becoming a jivanmukti. Several 
schools deny the existence of soul. Some schools locate different things as locus 
of soul. Siddhantins (One who holds the thesis; Siddhantin) refute all of them 
and establish the nature of soul. The value of promoting soul is the purpose of 
creation. In Saiva Siddhànta, the soul is the agent and experiencer of the actions 
and their fruits. 


BONDAGE AND LIBERATION 


Pasu means literally as one that is bound. The bond is pasa, the defects or 
impurities. They are änava, karma and maya. Anava is basic defect in man. 
The spiritual darkness is the natural dirt attached to man. Maya and karma, are 
used only to counteract the bad influence of spiritual darkness. Anóava hides 
the consciousness of the individual self even as the verdigris hides the bright 
lustre of a copper plate. Nature of anava is to prevent the soul from being active. 
There is a beginingless connection between anava and the soul. It is as old as 
the individual self itself. The second bondage is Maya. It is the material cause 
of the elements. Maya is the material cause of the universe, substratum of all, 
primordial cause, real and eternal. Nature of Maya is subtle, imperceptible, 
formless and perceived. Maya is ‘ma’ and ‘ya’, resolution and evolution. Maya 
is in subtle form. Tattvas is the result of evolution of Maya in manifested forms. 
By God’s will they evolve for the purpose of saving the souls. It is by God’s 
intervention. Karma is the third bondage. It is in the form of merits and demerits, 
dharma and adharma. 


Saiva Siddhanta emphasises that service and worship, the paths of cariyai and 
kriyai, are means to liberation. Service is stressed to be the powerful means to 
secure the grace of God. Yoga and jana are the other means. By the constant 
practice of the means (sadhanas), the soul attains a state of balanced outlook, 
where it is neither annoyed nor elated in adversity or prosperity. The soul in 
its engagement with the world through various activities exhausts its Anava 
and karma, when it reaches a state called as malaparipagam. In the journey 
of perfection, the Lord himself appears in the form of a Guru, preceptor and 
instructs the nature of reality. Anugraha Sakti, grace of God is bestowed on 


to the soul. Thus illumined by God, the soul is released from the bondage and 
attains blissful nature, liberation or mukti. 


Check Your Progress II 
Note: a) Use the space provided for your answer 


b) Check your answers with those provided at the end of the unit 


Explain the main features of Saiva Siddhanta? 


22.5 PHILOSOPHERS OF VAISNAVISM 


Driven by the bhakti movements of various saints and sages, Vaisnavism 
flourished both in religious and philosophical spheres. We have a separate unit 
on these movements in our study. Here we shall enumerate salient features of 
some prominent Vaisnava philosophers. Among them of course, on Ramanuja 
and Madva we have separate lessons as well. We shall quickly brief on these 
two philosophers and go to deal with others. 


The greatest among the Vaishna philosophers was Ramanuja, a theistic 
philosopher. He proclaimed that the way of devotion, bhakti-marga, leads to a 
state of bliss. It is only to be gained by intense devotion to God. The worshipper 
fully realizes in devotion that one is a fragment of God and wholly dependent 
on Him. Liberation is to be attained by completely abandoning oneself into the 
hands of God and humbly waiting for his Grace. Absolute has a personality. 
Creation is an expression ofthe personality of God, of His primeval need to love 
and be loved. The individual soul is made out of God's own essence. Yet it is 
never completely identical with Him. Even in the highest state of bliss the soul 
is permanently joined to God but is ever wholly one with Him. It retains certain 
degree of individual self-consciousness. If the soul loses its self-consciousness, 
it would cease to exist as an individual soul. It can never perish as it is a part of 
the divine essence and shares the eternity of the divine. Hence the liberated soul 
is one with Him, yet separate. Hence the philosophical system of Ramanuja is 
known as qualified monism. 


Madhva proclaimed the doctrine of dualism. According to him, God, souls and 
matter are eternally distinct. Liberation is not the union with God but being 
drawn closer to God and dwelling for ever with God in the contemplation of His 
glory. Liberation is granted entirely by God's grace. Deep devotion and strict 
morality on the part of soul are not that helpful. God's grace is bestowed on the 
righteous and on deserved. 


In the twelth century, after Ramanuja came Nimbarka. He was likely to have 
preceded Madhva. Nimbarka was a devotee of Krsna and he spent his time 
mostly in Mathura the birth place of Krsna. For him, Brahman is Gopala-Krsna 
accompanied by Radha. He wrote a brief commentary on Brahma Sütra. The 
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doctrine expounded by him is known as Dvaitadvaita, duality in unity. He 
adapted the Bhedabheda doctrine of Bhaskara, difference-in-non-difference. As 
the Upanisads have many passages which speak of the Supreme Being as one 
without a second and without any attributes, there is a difficulty in interpreting 
the number of passages that describe Him as possessed of countless attributes. 
The Advaitins support the theory of attributeless non-duality by bringing in 
doctrine of Maya and the theory of two tiers of Reality, the really real and the 
apparently real. Bhedabheda doctrine of Bhaskara presents a Brahman who has 
innumberable attributes but without any particular form. Brahman transforms 
Himself into the world of duality and change, without losing His entity as the 
Absolute. For Nimbarka, the three realities, Brahman, souls (cit) and matter (acit) 
are equally eternal. Brahman is the controller (niyantr), the soul is the experiencer 
(bhoktr) while the matter is the object experienced (bhogya). Brahman is 
independent being, whereas the soul and matter are dependent realities. The 
relation between them is as relation of natural difference and non difference 
(svabhavika- Bhedabheda). The souls and matter are different from Brahman 
as they have dependent and distinct existence (paratantrasattabhava). They 
are non-different as they have no independent existence (svatantrasattabhava). 
The relation of identity-in-difference is understood from cause-effect relation 
and whole-part relation. As the pot is both different and non-different from 
clay, the souls and matter are related to Brahman. The souls do not lose their 
individuality in the state of liberation. In this state the soul only realises its 
essential similarity to God. Liberation is attained through work (karma), 
knowledge (jana), meditation (upasana), self-surrender (prapatti) and devotion 
to preceptor (gurupasatti). Love of God is the means to liberation. Love of 
God is not based on just recognition of God's greatness (ais ‘varya-pradhdana- 
bhakti) but on His infinite sweetness (madhurya-pradhana-bhakti). According 
to Nimbarka the souls can attain liberation only at the end of life and not 
while living in the body. Vallabha (1479-1531), born at Banaras, was another 
saint and philosopher who made Vaisnava bhakti movement very popular. He 
popularized the worship of Sri Krisna and preached that salvation could be 
achieved by bhakti towards Krisna. Among his many religious works, two 
books, namely subhodini and siddanta rahasya become very popular. Krsna- 
Gopala is the supreme Brahman in his system. The relation between Brahman 
and the world is one of pure non-difference (Suddhadvaita). His system is 
qualified as pure non-dualism, $uddha-advaita, different from that of Sarnkara’s 
kevaladvaita. For him, Sarnkara’s system is impure as it has to depend on Maya 
as the principle of illusion to explain the world. The highest reality is known as 
Brahman in the Upanisads and as paramAtman in the Gita. He is the Supreme 
Person, purusottama. He is sat-cit-ananda-rasa. He possesses all qualities. He is 
eternal and unchanging, yet becomes all things through his mayas 'akti. Hence, 
he is not different from the world and the souls as the former is created by him 
and the latter emanate from him. For Vallabha the Suprme Brahman appears 
as the antaryamin and Aksara Brahman. He dwells in the souls as antaryamin, 
limiting its bliss. The jfianis meditate upon the aksara to reach their goal. The 
soul is an aspect (am$a) of Brahman and is eternal. The souls emanate from 
the Aksara Brahman as sparks from fire. The souls are cognizers, agents and 
experients. In them the sat and cit are manifest and ananda remains latent. There 
are three types of souls, pravaha (those who wallow int he stream of sarnsära), 
maryada (those who follow the Vedic path), and pusti (those that worship God 


out of pure love with His Grace). The world is not unreal or illusory. It is non- 
different from the Brahman. The world is a transformation of Brahman where 
the element of sat is manifested, while the other elements of cit and ananda 
are latent. Jiva's notion of ‘I’ and ‘mine’ is unreal which is to be destroyed by 
knowledge. 


The most celebrated and popular Vaisnava reformer of Bengal is Chaitanya who 
was a contemporary of Vallabha. He preached Krisna bhakti through kirtans or 
devotional songs. He popularized devotional songs extolling the love of Radha 
and Krisna. For Caitanya, Brahman as sat-cit-ananda is not a bare distinctionless 
identity. He has an infinite number of powers, siaktis. The main powers are 
svarüpasakti, mayasakti and jiva-Sakti. The self-power, svarüpas akti exists in 
him eternally and is responsible for all his sports, Iilas. Mayasakti is the Lord's 
power which is responsible for the material world. It is God's external power 
having two aspects, cosmic (guna-maya) and individual (jiva-Maya). By the 
cosmic power he creates the universe out of sattva, rajas and tamas. By individual 
power he makes the jiva forget its self-nature and taste the sweets and bitters 
of life. Jivasakti forms the essence of the finite souls and stands between the 
other two powers. God is rasa, (aesthetic sentiment) as well as rasika (enjoyer 
of sentiment). His s'akti is Radha with whom he is united in love. They are two- 
in-one, inseparably bound together. The antaryamin Brahman is the immanent 
aspect of God and is pervasive of the universe. The nirvis'sa Brahman is the 
lower aspect of the Supreme which is distinctionless being. For Caitanya, 
the path of bhakti is better than jfiana or yoga. The culmination of bhakti is a 
complete self-giving, as unconditional self-surrender to God. Kevala-bhakti is 
not merely a means, it is the final human end as well, the fifth purusartha. It goes 
beyond even moksóa. One who realizes it desires nothing but exclusive service 
of Krsna. The relation between the soul and the world with that of the God is 
acintya-bhedabheda (incomprehensible difference and non-difference). It is the 
relation between cause and effect, whole and part, possessor of power and the 
power. This relation is one of simultaneous difference and non-difference and 
is inexplicable or incomprehensible. 


Check Your Progress III 
Note: a) Use the space provided for your answer 
b) Check your answers with those provided at the end of the unit 


1.  Illsutrate Nimbarka’s Concept of God. 


2. Write a short note on Vaisnava Philosophy of Caitanya. 
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22.6 LET US SUM UP 


Saivism and Vaisnavism are popular religious and philosophical traditions that 
have become very strong in India since the middle ages. They have a blend of 
practical living with philosophical thinking. Each tradition has their God, Siva 
and Visnu as their Supreme Being. As spread over all regions of India, they 
have various sects of religious beliefs and practices with varied philosophical 
concepts of God, Soul and World. Yet in all of them a common thread of 
philosophy of devotion and love is found. Coming to the question of origin of 
these two religious traditions, one can say that they are very old and ancient. 
Saivism is said to be the oldest living tradition, even as pre-Vedic and pre- 
Aryan. Some argue that the Vedic god Rudra was later developed into a Supreme 
Being, Siva. Saivism developed in the course of time, in ritual practices and 
in philosophical concept of God, Soul and World. Prominent sects of S’aivite 
religion are Pasupatas, Kashmiri Saivism, Vira Saivism and Saiva Siddhanta. 


Similarly, Vaisnavite religious tradition too has very ancient, vague and 
diversified sources for its origin. Vishu is considered to be the Supreme Being. 
There are five important forms of Visnu by which he reveals himself to his 
devotees. There are various bhakti sects of Vaisnavism. In fact, devotional 
practices are found with much anthropomorphic elements and emotionalism 
in Vaisnavism. Philosophy of bhakti is well developed in many of Vaisnava 
sects. There are many prominent Vaisnava Saints and philosophers. Among 
them Ramanuja, Madva, Vallabha, Nimbarka and Caitanya are worth noting. 
We have elaborated to some extent the recurring themes of these thinkers. In 
summing up our deliberation on these two traditions we could say that they are 
religious philosophies with concreteness for practical human existence. 


22.7 KEY WORDS 
Turiya : deep sleep 


Prapatti : self-surrender 
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22.9 ANSWERS TO CHECK YOUR PROGRESS 
Answers to Check Your Progress I 


1. Origin of Saivism: Saivism is the oldest pre-historic religion in India. For 
Vedic origin of Saivism, there are traces of Siva in the Vedic god, Rudra. 
From the primitive notion of Siva in Vedas, the later development of concept 
of Siva took place. There are also views that Saivism had entirely depended 
on non- Vedic tradition. From the proto-Siva of Indus Valley Civilisation the 
origin of such Saivism is traced. A fusion came about when the Vedic Rudra 
became identified with the indigenous Siva. The earliest specific mention 
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of Siva by a foreigner is traceable to Megasthenes. In the age of the Guptas 
the worship of Siva assumed a considerable importance. The development 
and inclusion of Siva into Hindu pantheon as a powerful God is seen from 
the evidences available in Vedic literature, the Epic and Puranic literature 
and Tamil Sangam literature and devotional literature. In later development 
of Hinduism, Siva is considered as one of the Trinity and carries on the 
function of annihilation alone. 


Different Forms of Visnu: Five forms of Visnu are the transcendent (para), 
the grouped (vüyha), the incarnated (vibhava), the immanent (antaryamin) 
and the idol (arca). God as the transcendent possesses six attributes, 
namely knowledge, lordship, potency, strength, virility, and splendour. The 
grouped forms of God are four; they are vasudeva, samkarsana, pradyumna, 
aniruddha. There is a distinctive function assigned to each of those vyuhas 
in cosmic creation as well as in the act of redeeming souls. The incarnated 
forms are avataras. Out of His own concern for the world, God descends 
from time to time in the form of an incarnation, avatara. According to 
Vaishnavite tradition, there have been only nine such incarnations; there is 
one yet to come. As an indweller in the world and in the hearts of people, 
God is immanent always. The idol, arca is the most concrete of God’s forms. 
Vaisnavism regards the image of Visnu, arca, as one of the real forms of the 
Lord. The belief is that God descends into the idol and makes it divinely 
alive, so that he may be easily accessible to his devotees. More stress is laid 
on service to the arca as the primary duty of the devotee. 


Answers to Check Your Progress II 


l. 


Features of Saiva Siddhānta: It assumes three eternal principles or 
fundamentals which are realities and have existed from all eternity, viz, god, 
which is described as independent existence, unqualified intelligence, and 
absolute bliss, the universe, and the souls. Souls and the world owe their 
existence to god, Siva, who is both immanent and transcendent. The main 
purpose of its creation is the liberation of the beginningless souls, which 
are conceived as cattle, Pasiu bound by the noose, pasa of impurity, mala 
or spiritual ignorance, which forces them to produce karman. This karman 
process, however is a benefit, for as soon as the soul has sufficiently ripened 
and along an elaborate path of salvation reached a state of purity enabling 
it to strive after the highest insight, and there are four paths, or means of 
attaining salvation along which this process can take place, viz. the well 
known, carya, kriya, yoga and jfiana. God is willing graciously to intervene. 
Then he appears in the shape of a fully qualified and liberated spiritual 
guide, who is Siva’s equal, through whose words god permits himself to be 
realized by the individual soul. 


Answers to Check Your Progress III 


I. 


Nimbarka's Concept of God: For Nimbarka, Brahman is Gopala-Krsna 
accompanied by Radha. Brahman is the controller (niyantr), the soul is the 
experiencer (bhoktr) while the matter is the object experienced (bhogya). 
Brahman is independent being, whereas the soul and matter are dependent 
realities. The relation between them is as relation of natural difference 
and non difference (svabhavika-Bhedabheda). The souls and matter are 


different from Brahman as they have dependent and distinct existence 
(paratantrasattabhava). They are non-different as they have no independent 
existence (svatantrasattabhava). As the pot is both different and non- 
different from clay, the souls and matter are related to Brahman. The souls 
do not lose their individuality in the state of liberation. In this state the soul 
only realises its essential similarity to God. Liberation is attained through 
work (karma), knowledge (jfiana), meditation (upasana), self-surrender 
(prapatti) and devotion to preceptor (gurupasatti). Love of God is the means 
to liberation. 


Philosophy of Caitanya: Philosophy of Caitanya is purely a religious and 
devotional philosophy. For him, God is sat-cit-ananda. God is not only rasa, 
aesthetic sentiment, but also rasika, enjoyer of sentiment. His Sakti is Radha 
with whom he is united in love. Radha and Krsna are two-in-one, inseparably 
bound together. In his immanent aspect God is antaryamin and is pervasive 
of the universe. Divine Lord sports himself with his playmates, who are all 
parts of him. Better than jfiana or yoga is the path of bhakti. The culmination 
of bhakti is a complete self giving, as unconditional self surrender to god. 
Keveala or suddha bhakti is not merely a means; it is the final human end 
as well, the fifth purusartha. It goes beyond even Moksa. One who realizes 
it desires nothing but exclusive service of krsna. Philosophy of Caitanya 
is technically called acintya-Bhedabheda that explains the philosophical 
debate of finding the relationship between God and the soul. The relation 
between the souls and the world on the one hand, and god on the other 
is acintya Bhedabheda, incomprehensible difference and non difference. 
Their relation is one of simultaneous difference and non difference. This is 
of course, inexplicable or incomprehensible. 
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